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I

It has been pointed out frequently that curing the last century there occurred
a radical transformation in Biblical study which has had exceedingly serious conse-

quences for the understanding of the Gospel and for the mission of the Church. One
aspect of that transformation was the tendency toward the separation of the scholarly
study of the Old Testament from that of the New and from its mooring in the ongoing

life of the Church. Christian scholars of the faith of Israel became much more
acclimated to the atmosphere prevailing in the fields of oriental research and the

history of religions than to that in the Church. Largely as a result of their work,

which in itself reflected the theological climate of the time, the Oki Testament
ceased to play an important role in Christian theology and preaching. Consequently,

during the period after the first /iorld War the occasional student who was attracted

to the field for special study was often one who could handle technical details only,

and in any case the butt of considerable derision from his fellow students in the

practical departments and especially in the departments of the philosophy and psy-

chology of religion. The scholarly study of the uld Testament was felt by the more

virile minds of the Church to be an exercise of futility, of antiquarian value only.

Inevitably, the study of the Hebrew language in our theological schools increasingly

came to be frowned upon by the great majority of the clergy, at least in America and

in England.

The result has been a rapid decline in both the quality and quantity of signi-

ficant output on the part of the Church’s Old Testament scholars. At the same time,

it has meant, not only a rapid decline in the use of the Old Testament for the pro-

clamation of the Gospel, but in many circles at least a radical distortion of that

Gospel. Not long ago Godfrey E. Phillips presented the results of an enquiry which

he had made regarding the use of the Ola Testament in the mission field. Everywhere,

especially among the intellectuals, he found uneasiness regarding it. The viewpoint

of a pastor in north China is said to be representative of a very considerable section

of opinion in that country;

’’Intending missionaries or evangelists waste their time if they spend

a lot of it studying the Old Testament. . .The Old Testament teaching given in

theological colleges in China is, in the experience of most students, devoid

of interest or value for their after work, Reading the Old Testament is like

eating a large crab; it turns out to be mostly shell, with very little meat

in it. . .We don’t need to start with Moses and Elijah. It is enough to teach

men about God as Jesus taught or revealed him.”

There is considerable evidence that a similar attitude exists in a large section

of the Christian community in the west. Not that the Church would teach officially

such a conception of its Scriptural treasury; yet it has been a drift of opinion.

An evidence is the widely spread distribution of the New Testament and Psalms as the

real Christian canon. Not by overt dogma but by actual practice, the Protestant

Church has tended to emend radically the official canon of Scripture.

1. The Old Testament in the world Church (London, 1942), p. 23.
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In other words, there has been a widespread revival of Marcionism in the modern

Church, and many of the arguments against, it employed by such Church Fathers as Ter-

tullian need to be used again. There is a subtle difference, however, in that while

Marcion rejected both paganism and the Old Testament with equal vigor, our modern

rejection of paganism, except for the Communist type, is by no means as clear and

forthright. To be sure, v;e inveigh against secularism, but we have not been clear as

to where to draw the line between the Gospel and those forms of neo-paganism which

are presented in terms of classical idealism. Perhaps, for example, we should not

present Jesus Christ as One completely, radically and revolutionarily new, but as

the fulfillment of the best idealism in existence among the heathen. Yet the question

arises as to what kina of Christ is presented in such a situation? Surely, if the

flew Testament is not proclaimed as the fulfillment of the Old, if the Gospel as

proclaimed by Jesus and by Paul is not the completion of the faith of Israel, then it

must inevitably be a completion and fulfillment of something which we ourselves sub-

stitute — and that most certainly means a perversion of the Christian faith.

The new attitude toward the meaning of the Old Testament which came into being

during the second half of the nineteenth century has been of tremendous value in the

way it has encouraged the enthusiastic assemblage of a vast array of facts by means

of which the Biblical literature must be understood. Unlike the liberal movement in

New England of a century before, it encouraged Protestant scholarly study of the Bible

to such an extent that the era between 1890 and 1910 may perhaps be designated as the

greatest age of Biblical scholarship in Christian history, and no section of the

World Church nas remained untouched by the Protestant work which came to its cujjnin-

ation at that time. Yet because of certain difficulties inherent in its interpreta-

tive point of view, the great generation at the turn of the century was unable to

reproduce itself. Ola Testament scholarship, in England and America especially, has

continued by and large along the lines then drawn, but it has done so with steadily

diminishing returns.

Most important in the interpretative procedure of the last century was the

conception of emergent value. In studying the Biblical materials the perception of

the scholar was trained to look almost exclusively for a process of historical growth

and development in which certain values emerge at each stage of the process. The

earliest datable material was assumed to be the most ’’primitive" and the later the

more "advanced." Basic to one's understana ing of the literature, therefore, was a

certain scale of values by which the "primitive" and the "advanced" are to be so

designated. This scale of values was and is usually implicit and unexamined. When

forced to defend it, the scholar would attempt to explain it in some vague way as

«the mine of Christ." Actually, however, it is more commonly seen today as a com-

pound of conceptions derivea from secular idealism, and not directly from the Bible.

The Old Testament in such a viewpoint is important only in the sense that it provines

the developmental backgrouno which lies behind the Gospel of Christ. It must be used

by scholars for the historical understanding of the New Testament; but when the Gos-

pel is formulated theologically or proclaimed by the Church to the world, one must

deal only with the most "advanced" stage of the revelation in which the values, so

slow in emerging, appear in their purest form. If this be true, then the mission

of the Church actually has no need of the Old Testament.

let today perhaps a majority of the Church's theological scholars have been

placing large question marks before the assumptions of the 1900 era. Is the Bible

primarily a textbook for values? Can its true significance be portrayed solely in

emergent terms? Can the Divine self-disclosure by means of historical acts of grace

and judgment be reduced to a philosophy of values? In other words, the proclamation

(kerygma ) of what Gou has uone, whence it is inferred what He is, is the central

concern of the Bible, apart from which a true understanding of the teaching (didache)
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is impossible. Yet this is precisely the point which the nineteenth century scholar-
ship die not take seriously. When one conceives of the Bible as a textbook solely
for dioache, and then begins to examine other religions and to see numerous teachings
which seem to have the same •'spiritual” and ethical interest, he begins to think of
all religions as having a basic common denominator. The uniqueness and radical
difference of Biblical faith is no longer comprehended, except as one attempts to
argue that the teachings and "values" of Christ are superior to those of the other
religions in the sense that they are seen in &im in a clearer ana finer distillation.
Thus the missionary has been tempted to present the "superior" Christ and unwittingly
to become an agent of the Western feeling of superiority in its patronizing dealing
with the "inferior" peoples. Thus the mission schools have been tempted merely to
reproduce the idealism of Western liberal arts schools in the naive assumption that
the teaching of values is the same as the proclamation of the Gospel. And thus also
it has been difficult for the Christian to draw a clear line of demarcation between
the Biblical Gospel ana pagan idealism, as did Marc ion, though he, too, has tended to
do away with the Old Testament.

11

One of the functions of the Old Testament in the Church has always been its role
as a bulwark against paganism. That is to say, the Church has received an enlighten-
ment from the faith of Israel which has enabled it to see that entrance into the King-
dom of Christ cannot be found among the religions of the world, but solely in the
faith of Abraham ana his seed, of which we are heirs in the Church by Jesus Christ.
It is by the spectacles of the Old Testament that our eyes must be focused upon the
light in Christ; otherwise that lignt will be blurred and we shall not see it correct-
ly. To support these statements one woulu need to survey the whole course of Biblical
theology. In the space available here only a few observations regarding certain
aspects of the subject can be made*

Of basic importance for the Church is the realization that Israelite faith as
represented in the earliest as well as in the latest literature was an utterly unique
and radical departure from all contemporary pagan religions. The latter were all
natural and cultural religions which had much more in common with one another than
any one of them aid with the Bible. There would appear to be certain tendencies in

all pagan faiths which are normal constituents of the natural man's religion. Israel's

breach of this "normalcy" was something utterly new, phenomenal and radical. Conse-
quently, the faith of Israel as fulfilled in Christ has always ana will always bring

to the Church such a sharpening of issues that the swora of the Gospel cannot be

blunted completely among all Christians by compromise with pagan idealism.

Natural religion in Biblical times analyzed the problem of man over against

nature. In the struggle for existence the function of religiuus worship was that of

the integration of personal and social life with the natural world. Since man en-

counters in nature a plurality of uncontrollable powers to which he must adjust him-

self, he had isolated and identified these powers as the objects of his worship long

before 3000 B.C. But in the ancient Near Bast, at least, polytheism was no primitive

religion to be classified as merely one stage removed from animism and polydenomism,

if the latter ever existed in pure textbook form. It was a highly sophisticated,
organized and complex affair, in which the greatest intellectual achievement was the

reduction of nature's vast plurality into m orderly ana comprehensible system. This

order had been achieved in primordial times, it was believed, as a result of a vast
struggle among the gods, in which the stagnant forces of chaos had been annihilated
and the victors had organized themselves into a cosmic state. The order of nature
was thus an achievement in the integration of divine wills, in the pairing of com-

plementary powers by means of the family and household patterns, and in the balancing
of opposing forces such as life and death, rain and drought. The life of the
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individual was embedded in society and society was embedded in the rhythm ana balance

of nature which was the realm of the gods. The whole aim of existence was thus to

fit into the rhythm and integration of the cosmic society of nature. Sin was not

primarily a violation of a gracious and righteous Divine will, a rebellion which des-

troyed personal communion, as in the Bible, It was rather more of an aberration

which destroyed the harmony of affairs in the cosmic state. The good life was one

which fitted into the established hierarchy of authority, beginning with the elder

brother and the father in the family.

Polytheism was thus preeminently a religion of the status quo, and it is a

significant fact that in no country where such religion has provided the cultural

background has it ever been a dynamic force for social change. Allowed to develop

long enough, the intellectuals may evolve from it a philosophical idealism, as in

Plato, or a mysticism, as in Buddhism. Even here, however, the religion has not been

a power for social evolution and social justice because of an inherent pessimism and

the seDaration of the goou life from the common life. In any case, the philosophical

and mystical ways are for the few, while the common man has been left unredeemed from

his superstitions.

In the faith of Israel, even in the earliest preserved literature, there is a

radical and complete difference at every significant point. Tne Israelite did not

analyze the problem of life over against nature. The latter plays a
.
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in the faith, except as it is used by God to further His work in society and history.

Instead the problem of life is understood over against the will and purpose of the

Sod Who had chosen one people as the instrument of His universal, redemptive purpose

(e.g. Gen. 12:3). This election of a people was not based upon merit, out upon

mysterious grace; and its reality was confirmed by the great saving acts of this o ,

particularly as expressed in the redemption from Egyptian bondage and- ln th®

an inheritance. Here, then, is an utterly different Gou from the gods of all natural,

cultural and philosophic religion. He is no immanent power m nature or in Uwmtu-

ral process of being and becoming. The nature of His being and will is revealed

His historical acts. He thus transcends nature, as. He transcends history;

sequently , He destroys the whole basis of pagan religion. Wo iorce or powerJS the

world is more characteristic of Him than any other, and it is increasingly understood

today that the former identifications in early Israel of a Mountain-God, a Fertil y-

God and a War-God, from which the "ethical monotheism" of the prophets gradually

evolved are figments of scholarly presupposition ana imagination. It is impossible

grounds to underhand ho., the hod of Israel could have evolved out

of polytheism. He is unique, sui generis, utterly different.
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revolt against God's Lordship. It can be followed, therefore, only by humble re-

pentance ana Divine forgiveness. The pagan, on the contrary, may feel guilt, regret

and despair at having fa.13.en short of what was demonued of him, but he knows nothing

of the Biblical sense of sin, contrition, repentance and forgiveness, of the joy that

comes from doing God's will, or in any way of being undeserving of the Divine blessing

heaped upon him.

Biblical faith, therefore, coula never be a religion of the status guo for its

faithful adherents. Dynamic change and revolution are to be expected because God is

a dynamic being, external to the processes of life, engaged in the active direction of

history to His own goals. The tension which He places at the heart of existence

excludes a peace of integration in the rhythmic cycle of nature. Human life must

conform to His independent will, and His "wrath" ana "judgment" are the Biblical

means of expressing His active displeasure ana His active work against all that flouts

His will.

Man’s tendency toward, ana desire for, pagan "normalcy" being what they are, it

is scarcely surprising to find that Christians have sought by a variety of means to

avoid this conception and to eradicate the tension occasioned by the dynamic ana

energetic Lord who will even destroy in order to buila. Many Israelites tried to

avoid it by saying: "It is not He; neither shall evil come upon us; neither shall we

see swora nor famine" (Jer. 5:12). Men have always tried to escape from this God into

deistic iuolatry of one sort or another by saying that God does not see them and does

not act directly in the affairs of earth. Greek philosophy and Eastern mysticism

could certainly envisage no duch deity, while in the ancient polytheisms the great

gods were the aristocrats of the universe who for the most part were inaccessible to

the common man and uninterested in him except as aristocrats arc interested in the

menial slaves who supply their needs.

The Christian idealist of this day his been very subtle in his rejection of this

basic Biblical perception of the true nature of God. By setting the Old Testament to

one side, he is not confronted so directly with it and he can proceed to interpret

the New Testament along more congenial lines. Among other things, he exhibits a

distinct tendency to interpret Goa in "spiritual" terms, and "spiritual" entities

are "spiritually" decerned. The term"spirit, " derived from the conception of breath

and wind, is of value when applied to God solely to prevent us irom assuming that

anthropomorphic language can exhaust the mystery and. glory of His being. The diiiicul-

ty with the term and with its derived adjective, "spiritual, is that the human
per-

ception of God's being immediately becomes diffuse anu without objective focus. Th

knowledge of God is reduced to a feeling, to an "experience." In tne Protestant

churches of our time no two words are in more common use than the. terms spiritual

^

and "experience." And when the two are coupled together as "spiritual experience,

we have the popular conception of the sum total of religion, except that we shoul

add to it the Golden Rule.

This represents the paganizing of the Gospel in a form that is pleasing to the

cultured and sophisticated. It also presents the Gospel in a form that unorea

ceptable to the pagan idealist and to the Eastern scholar with mystical tendencies,

ms Gospel is no Scandal nor stumbling block. Its tolerant diffuseness doesaay

with the tension occasioned by the self-disclosure of the Biblical God. The reality

of God's being becomes an immanent, inner experience which in practice,

perhaps in theory, sets aside the whole Biblical doctrine of Goa's jealousy, the

Biblical conception of the definite, dynamic, energetic Being whose transcendent

holiness and objectivity are too great to be contained in "experience "and as well^

the Biblical conception of the external, objective, historical acts o u •

possible to suppose that God may not choose to reveal Himself and His true nature
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primarily, if at all, in M spiritual experience”? The main emphasis of the Bible is

certainly on His revelation of Himself in historical acts, and in definite "words,”

not in diffuse experience. It is scarcely an accident, therefore, that the Bible

contains no doctrine of God's spirituality. It has a good deal to say about God’s

Spirit, or the Holy Spirit, but it does not employ metaphors deriveu from breath or

wind as descriptive of His being . 2 From beginning to end it uses the definite and

concrete metaphors derived from human society, the most spectacular of all such an-

thropomorphs being the incarnation of Jesus Christ.

In other v/orus, the Christian disuse of the Old Testament has left the Church

an easy prey for the ubiquitous tendencies towaru pagan "normalcy” in which God's

being is conceived as in some way immanent in the prucesses of life, or, as in the more

developed intellectual forms of paganism, as an ideal, a principle, a creative event,

a vital urge, either within or without the evolving process. In every case, the

tension created by God's Lordship, the radically serious conception of sin, and the

reality of His objective, historical acts of salvation are removed as the primary

focus of the Christian's attention. In such a situation the distinction between the

Church and the world of pagan idealism is difficult to conceive, and the Cross as the

central symbol of the Church's faith no longer has the meaning it once had.

Ill

It has often been pointed out that the pagan religions have no sense of history.

Polytheistic man, borne on the rhythmic cycle of nature, has no primary concern with

history; instead his focus of attention is upon the yearly cycle in which life is re-

created each spring and the blessing of order reestablished, ne is "bound in the

bundle of life” with nature, which is the kingdom of the goas, ana his existence moves

with the natural rhythm, biblical man was "bound in the bundle of life" with God who

was not an immanence in nature but the Creator of nature, ana who revealed Himself

by means of historical acts in which there were also historical promises. The focus

of the Biblical man's attention, therefore, was not on the cycle of nature, but on

what God had done, was doing and was yet to do according to His declared intention.

Promise and fulfillment thus become the central Biblical themes and the faithful man 's

attention was focussed on the interpretation of his own life ana of all history in

this light. The source of his light and power came, not from individual or isolated

"spiritual experiences," but in his certainty of the reality of God's working in every

event, in his concrete knowledge of Gou's power to save, to direct and to judge,

in his continued attempt to read the signs of the times in the light of God's previous

revelation, ana in his glaa acceptance of his Divine election within the election of

his people to do the work God called him to do. His life and his work had meaning

and imoortance, therefore, because God fitted them into an overarching historical plan.

God's revealea purpose was that the whole earth shall become His kingdom, ana the

Israelite was called to play his role in the universal cosmogony of the age yet to be

oorn. The faithful Israelite thus walked in time with a sure ana certain hope for the

redemption of time. That hope burned the more brilliantly in the desperate crises

that meant the destruction of the hopes of piginism, for it was founded on the cer-

tainty of God's historical promises; and Goo. does not lie.

It is thus characteristic of Biblical faith that it creates this hope that is

based on trust. The pagan, on the other hand, has no such resource. He does not

know the God of history. He is unconscious of any significant role he is called to

play in history. He knows of no personal election or of the election of his people,

except as selfish group desire is projected upon the gods. He is an individualist

who uses the elaborate means of worship solely for the purpose of securing his cuwn

security, integration and safety. His vision is not lifted from himself to God's

eternity. Consequently, in times of crisis when his security is removed, he is

2. Readers may wish to make an exception of the Johannine literature, basing the con-

clusion on John 4:24 ("God is spirit"). This statement must be interpreted, how-

ever,
Johannine

in theligbt of the whole Johannine vocabulary and in relation to the other

ine sentences, "God is light" and "God is love.
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uncertain where to turn. In Egypt he could only hope for a beautiful, abundant here-

after; in Eastern religions for a better reincarnation in which he was elevated above

the evil and sorrow of earth; in Canaanite ana Mesopotamian religion there was nothing,

for when the individual's hjpe of earth is removed, there is no hope.

It is scarcely accidental, therefore, that the ancient polytheisms of the Bibli-

cal world died with the death of the civilizations of which they were the buttress.

They had no means of interpreting history, ana when the gods could not provide justice

ana security, they aiea. lifliat survived from antiquity were such religions, on the

one hand, as haa no hope of earth but saw salvation as the individual attempt to

climb the ladder of reason or mysticism out of earth's misery, and, on the other hand,

Biblical faith with its firm insight in the redemption of God which is known most

fully only in the very events which proved the downfall of the gods.

It is Israel which first broke radically with the pagan conceptions of the mean-

ing of life and provided the view of history and the characteristic hope on which the

New Testament and the Christian faith so firmly rest. If one leaves the Old Testament

aside, he can still find these things present in the New Testament, but they are with-

out historical focus and perspective. God's work in Christ is without meaning when

separated from the time which is at hand ana the kingdom now fulfilled (Mark 1:15).

The Church which lacks the Ola Testament again becomes easy prey to paganism and

cannot provide the answer or the hope for the present aesparate dilemma of man. Thus,

on the one hand, the Church of America today has tended to succumb to man's hope for

integration, happiness and security in the world as it is. It has preached the Gospel

as a new kind uf paganism, the value of which is strictly utilitarian. Religion is

good for us; it gives us comfort and peace of mind; it is the only hope for democracy;

it alone can support the status quo and make us happy within it. On the other hand,

the Church has preached a Gospel of individual pietism and "spiritual experience,"

separated almost completely from the common life ana from the historical program of

God as revealed in the Bible, emphasizing prayer and promising the immortality of the

soul. It is not that these things in themselves are totally wrong in their proper

setting, but here they are separated from their total Biblical context. As such, they

are a reversion to pagan "normalcy," to an individualistic, self-centered, utilitarian

worship which lacks historical grounding in election, promise and fulfillment. The

question is critical as to whether such faith can survive any better than did the

ancient polytheisms. Is it not a luxury solely of the prosperous?

Much ground remains to be covered for which there is no time in this article.

What safeguards against paganizing tendencies hive the Christian doctrines of the

incarnation and the atonement, of the meaning and mission of the Church, of the

nature of the Kingdom of Goa, of the responsible or covenant society, if the Old

Testament is separated from the New and the latter left without the historical and

theological base on which it rests and which it has repaired and strengthened?

Certainly the Biblical concern with justice, while present in the New Testament, is

nevertheless centered in Israel's struggle for the meaning of her national life in

the covenant with God. In the conception of worship it is Israel which first broke

the completely new ground on which the Church now stands and from which it receives

nourishment. All pagan worship is based essentially on the conception of the efficacy

of an individual's works, whether of magic, sacrifice (food for the deity's need),

reason, mystical exercise, or the giving of alms. In Israel, on the other hand,

proper worship begins with the proper inner attitude toward God, with fear (holy

reverence), faith, trust, love. The sacrificial rites have lost their pagan setting

and all thought of God's physical need of food and arink is aone away. Sacrifice is

instead a means which God provides whereby he may be worshipped, whereby sins may be

atoned and communion re-established. It has no efficacy in the hands of the pagan

or of the hard-hearted sinner who commits his wickedness with premeditation and a



high-hand. No atoning sacrifice will avail such a person; he can only humble himself

ana with repentant heart throw himself directly on the mercy of God. In other words,

the means of worship are efficacious only when properly used "in sincerity and truth

by faithful members of the covenant community (
e. g. the Church), people whose lives

exhibit integrity ("wholeness, perfection") in faithful obedience to God»s will. The

religious cultus which is used in any other way can provide no security in God; it is

defiled and will. suffer the fire of Divine judgment.

Furthermore, the central religious festivals are not rites of sympathetic magic,

as in polytheism. In the latter, man takes on the form and identity of a god and

acts out in a drama the role that God has played in the natural cycle. Thus by means

of a process of identification man secures for himself the primal blessings and

security of nature. But in Israel the major festivals of spring (Passover) and fall

(the feast of Tabernacles) had at their center historical memory and commemoration in

which the saving acts of God were rehearsed. Confessions of faith which were used in

worship were nearly all recitals of what God had done. The first six books of the

Old Testament have at their base precisely such kerygmatic theme, one centering in

the election of the fathers, the salvation at the Exodus, ana the gift of a lane in

which to dwell. Around that theme the various editors have heaped a variety of ma-

terial from numerous sources of tradition, but no Israelite vvas allowed to forget

the simple history of God's acts which furnishes the underlying unity (e.g. Deut. 1-4;

Josh. 24:1-13; Psa. 105; Acts 13:17-22).

This historical perspective of worship was carried over into the New Testament

and into the Church. It is to be distinguished radically from pagan worship, and it

cannot be maintained apart from the Old Testament. Biblical theology is first an

foremost a theology of recital. The worshipper listens to the recital and by means of

historical memory and identification he participates in the original events. Then

facing his own situation he confesses his faith and his sin; he seeks God's forgiveness

ana direction; and he renews the vows of his covenant. In the modem Church, however,

one wonders how much of tho meaning of this conception of recital and of historical

participation in the worship of Goa is actually retained. For what purpose is the

Scripture read, Christian truth expounaeu, and the sacraments administered? There

^

would appear to be a great uncertainty in the churches of our day about this question.

The average Christian, however, seems to have little sense of the difference between

Biblical and pagan wbrship, ana like the pagan he is inclined to participate in the

socially accepted .religious cultus in search of security, without vigorous historical

memory, with his sin, without forgiveness, and without renewal in a covenant community

which has been founded by the redemptive activity of God.

It is not suggested here that the use of the Ola Testament will automatically

solve all of the problems facing the Christian Church! Yet it is suggested that the

misuse and disuse of the Old Testament has deprived the Church of its Bible. The New

Testament is not itself a Bible; it is a small body of literature filled with all

sorts of presuppositions which have no meaning to the uninitiated. It is the Old

Testament which initially broke radically with pagan religion ana which thus forms

the basis on which the New rests. Christ came in the fulness of time, not time m
general, but God's special time which began with Abraham. To be sure, the Ola Testa-

ment by itself does not present a faith by which men today can live. Judaism and

Christianity are two different religions because in the former the Ola Testament is

seen fulfilled in the Talmud, while in the latter it is fulfilled in Christ. For the

Christian, Qhrist is the key to the central contents of the Old Testament, but at the

same time it is the Old Testament which provides the clue to Christ. It is small

wonder, then, that when a Christian seriously seeks to explain ana expound his faith



over against another religion, his initial and basic arguments are drawn from the

Old Testament, for it is the latter which has been a chief bulwark of the Church

against paganism. 3

3. for fuller discussion, with supporting detail and references, of the arguments

here presented for the distinction between Israelite faith and that of polythei

see the writer's monograph, The Ola Testament Against Its Environment, London,

Student Christian Movement Press, and Chicago. Henry ftegnery Co., Fall, 19§Q.—
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AIM IV

INTERNATIONAL MISSIONARY COUNCIL STUDY
OF THE MISSIONARY OBLIGATION OF THE CHURCH

EAST WEST RELATIONSHIPS
Aim IV - Section A.

by
Samuel A, Morrison

Question : "What difference in the work of Missions :na Churches results from the
attainment of independence by the countries of the Near Erst?”

One inevitable consequence of independence is that now all decisions relating
to missions end churches rest with the loccJ. government. It cm, for example,
decide how many missionaries are to be allowed entry into the country, what restric-
tions are to be placed on missionary work, wh t measure of freedom is to be accorded
to n tional churches. At the same time, local governments are conscious of being
under the scrutiny of world public opinion, and are usually r nxious to retain a rep-
ut. tion for a liberal policy. This has a steadying effect upon tendencies toward
extreme nationalism or religious intolerance.

With political independence the position and status of the national Church
assume greater importance. One result is that missions should work increasingly
in taid through the national Church. The Church itself must in its actions be aware
of and respect the prevailing spirit of nr.tionr.lism. It should avoid all dependence
upon the support of a foreign government to protect its rights or to ensure relig-
ious freedom. Rather it should rely on world opinion, on the Bill of Human Rights
of the UN, or on actions by such a body as the C.C.I.A. working on behalf of the
V/ . C • C •

It is worthy of note that the Egyptian government has 3hown a disposition to
recognize the ancient Coptic Church as the truly national Church of Egypt, and to
reg' rd the Uniate Churches on the one hand, :nd the Evangelical Churches on the
other as semi - foreign bodies. The Evangelical Church in Egypt hr s, in point of
iact, begun to strengthen its ties with the U.P. Church in America, looking to theGeneral Assembly there rather than to the American Mission for collabor tion.

The three t of restrictions upon religious freedom from an independent govern-ment has helped to bring together the represent tives of the vr rious churches in
£gypt, and has strengthened the position of the Committee of Liaison oetween the
Communities. This is an advantage also from the government 1 8 angle, as it facili-
t tes negotiations with the various bodies concerned. On the other hrnd, in the

C0Uld soraetimes ?lc-y off one community against another, and unity
L. s me,At additional strength for the Christian churches.

viti,,! V10nClly forelgn missions r.re better r.ble then the locr.1 churches towithstand pressure from the government, end to stop restrictive legislation. Theenurches like to benefit from such notion, without, however, manifestly roverlingtheir reliance upon foreign rid.
' 6

Consciousness of the need for outside help fr.vours closer connection between
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d .°n ^0'~mds of principle- this should be encouraged,
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Christian frith 1S in favour of independence only in so fr.r s itle, ds in turn to cooper- tion end interdependence.



Foreign missions are still subject to the suspicion of being the cultural and

political r,gent3 of r. foreign power. Independence hr.s nrde the people of the Nea.r

Er.st still more sensitive on this score. The question needs to be asked whether

there would be an c.dv: ntage in the personnel of missions being drr.wn from several

countries ~nd not from one only.

Question : "What indie, tions r.re there in the countries of the Near Er.st of the need

for radical changes in social and economic conditions? Do the~e countries look to

Communism 's a possible solution? What is the responsibility of the Christin

Church for guidance in solving these problems?

To a westerner the need for radicrl ch nges in social and economic conditions

in Egypt is glcring. Among the people of the lend there is a growing sense of dis-

satisfretion and an increasing demand for improvements. Newspapers print many com-

plaints by junior government officials of delay in the payment of their sr.lr.rie8

or pensions. There is much dissatisfaction at exceptional promotions and appoint-

ments under personal influence in government service. The fellaheen underst.' nd

that they have certain legal rights and are much more ready to stand up for them

a.gainst pressure from the wealthy landowners. Failure of the government to fulfill

the promises made in the speech from the Throne is another cause of discontent.

It is said that Communism has spre d chiefly among the student cl- ss, among

lower-paid government employees* and in Trade Unions. There is also a, report that

it is spreading among servants and chauffeurs, 'nd similar workers. There is much

more discussion 'bout Communism than a ye r or so 'go. Among the students Com-

munism tends to be idealized, and to be regarded as the pain ce: for Egypt* s ills,

exactly as independence and the Constitution were idealized two decades ago. The

harsh measures taken by the government against any movement inclining towards Com-

munism rrve driven it underground. Up to the prevent Communism does not appear to

have penetrated deeply into the thought of the fellaheen. Were it to do so the

situation might become highly dangerous, p rtly bee: use the balance between order

and disorder in Egypt is not easily kept, and partly because there is much land-

hunger in Egypt, and Communism hitherto has recorded its main triumphs in backward

non-industrialized countries.

At one time there were reports of Communistic propag nda h ving found its way

into the Muslim Brotherhood. It is more likely that the two Oroups combined be-

cause both were revolutionary, not because they lrd the same aims - in fact, the

aims of the two bodies were in certain respects contradictory.

The proposal that there might be a. united front between the Christian churches
and Islam against Communism has received support in certain quarters* It was sug-
gested by one M mister of Education during 1949 ,

when he proposed that Christian
children in government schools should be given instruction in the Christian faith as

a means of combatting subversive leftist tendencies. The danger arising from such a

combination lies in the possibility of endorsement being given by Christians to

views with which they cannot really agree; and also in its being exploited in support
of the present unsatisfactory * st' tus quo.*

The Christian Church has a. very definite responsibility for giving guidance to

help Egypt solve these problems. The situ;.tion is similar in many respects to that

in Gre t Britain one hundred, or one hundred and fifty years ago, when the leaders

of the evangelical movement took the lead , Iso in promoting progressive legislation
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for the supervision of factories, mines, etc. Because we believe in the Incarnation
wo have r concern for the physical end social welfare of persons, r.s well r.s for
their spiritual well-being. The Christian Church is faced with the challenge of
finding an alternative answer to Egypt's needs. It cannot be content either with
present conditions or with the Communistic answer.

Alie dy certain welfare societies exist, in which Muslims and Christians co-
operate to relieve human suffering. But something more radical is needed. It is
reported that certain Christirn landowners in the Mellawi district hr.ve been meet-
ing together to consider what action they can t"ke to raise the standards of their
own farm-labourers. On the whole, however, the Christirn churches have hitherto
done little. They are very conscious of the fact that they are a minority in a
nori-Chriati rn country, and they concern themselves almost exclusively with the af-
fairs of their own particular community. The Coptic reform societies devote their
attention almost entirely to strictly "religious" activities, in the narrower sense.
There is pressing need for some group like the Committee of Liaison to stir up the
cnurches to study these problems, and to discover and implement constructive solu-
tions. Much might be accomplished through the Coptic reform groups, through the
Christian Endeavours, through Christian schools, through lectures, books and news-
paper articles, through personal conversation and discussion groups. There is alsoplenty of scope for personal Christie n service within the bounds of government in-stitutions and of private institutions.

One of the difficulties which must be faced, however, arises from the restric-tions placed by government administration on voluntary independent societies, e.gcooperative societies. The government insists that these must be org- nized accord-ing to the single pattern which it has laid down. Another difficulty is that anvindividuals thought to support r- dicr.l changes in existing conditions are accused ofCommunism and are put in prison.
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tten^ng courses in Ainericr rnd elsewhere.The hcjids of those organizations which are seeking to help tudents abro d need to

Question: 11How far hr.s there been r. resurgence of I sicm in the Nerr Ei st during the
pr.st ten years, rnd how would you appraise this religiously, spiritually, politically,
end socially? 11

There are many signs of a definite resurgence of Islcm in the Near East, particu-
larly in Egypt and Syria. Government support has been given to the observance of the
religious requirements of Islam, to the use of loud-speakers in the mosques for the
reading of the Koran, and to broadcasts of Koranic readings and Islamic sermons and
addresses. The tendency observable twenty-five years r go, to poke fun at sheikhs of
El-Azhar, hr.s now been dropped. A greeter number of prominent people today go on
pilgrimages to Mecca, and at least make a show of observing the fast of Ramadan.

The reasons for this change of attitude are vrious. There is a genuine fear of
Communism and subversive leftist tendencies, and a feeling that religion is a neces-
sary bulwark against social disintegration. Islam is regr rded by many as the basis
of cultural' unity for all Arab States. One of the criticisms made by Muslims of
western civilization is that it is losing, or has alre; dy lost, its religious founda-
tion. Many Muslims, who are not themselves outstandingly religious, are anxious to
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preserve the integrity of Islam.

IsliMi comprises at one and the srme time a religious, ethical, social, legr.l end
political system. Individuals differ in the degree of their loyalty to different
aspects of this single system. A man may neglect the religious observances of Islam
and yet remain deeply loyal to its social and political prestige. Even those who
do not themselves trouble to fulfill the religious requirements of Islam, do notquestion their historical truth or religious validity. They are often as bitterlyopposed to the Muslim who becomes a Christian as to the sheikh who meticulously
Keeps the f'st or says his prayers regularly.

thp
twonty-five ye -.rs_. go there was considerable talk in mission circles aboutthe foundations of Islam being weakened by "the acids of modernity," i.e. the his-toricr.1 and scientific approach to religion, but, in actual fact, the grip of Islamon the minds of students has not been seriously weakened on these grounds. Egyptianstudents have a remarkable capacity for keeping their mental processes in water-tightcompartments, so that they can retain in their mind both modern scientific principlesnd t.lso unshaken belief in the historicity and validity of the Koran.

1 ’

While there has been a revival of interest in the religious observances of
If

1 ' ’ xt x
f,

kLofly doubtl1ul whether Islam, as a spiritual force, has any m-rked in-fluence on the lives of its adherents. There are not many genuine "sufis" in Egrottod.,y. Those who join the dervish orders do so out of a. desire to belonc to
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be regarded cs the only true Egyptian, while Christians are relegated to their for-
mer position of subordination. This tendency received a special Impetus from the
activities of the Muslim Brotherhood and from the religious fervour associated with
the war in Palestine. Since the Muslim Brotherhood was suppressed, and after the
failure of the Arabs in Palestine, the situation has shown some signs of becoming
easier.

Christians, however, still complain, with justification, of:
a) The measures proposed for reducin^ the powers of the Christian Courts of Per-

sonal St. tus
b) Economic discrimination in government service and in trade generally
c) Discrimination on questions of religious teaching in schools
d) Lack of public security in the villages
e) The treatment meted out to converts from Islam

There are practically no Christians today in the front rank of Egyptian poli-
ticians, and any who do advance in public service are usually conspicuous by their
failure to stress their Christian principles.

Many Christians are despondent about the future of their community. They be-
lieve that the government is set upon a policy which will lead to their gradual
weakening, if not ultimate elimination. Any steps taken to make Egypt more truly
democratic help in the long run to ease the situation for the Christian minority.

Queotion: 11How far should Christians ol the Near E;.st adhere to their community or-
ganization, end how far should they identify themselves with the united life of the
whole community (millet loyalty or identification with the national life)?"

The tendency at present is for Christians to aim at retaining all the traditional
lights and privileges of their Community Courts. They object to measures designed
to detract from the authority of their Courts while leaving the Muslim Courts un-
touched. There have been indications recently of an increasing encroachment by the
Muslim Courts on the accepted prerogatives of the non-Muslim Courts. The latter .re
claiming competence in cases which have hitherto been regarded as within the competence
of the Christian Courts only. Legislation on the subject of inheritance and regarding
Minors. Courts (Mahakim Hasbiyya) is based on the Sharia Law so that on these matters
Christians have to accept the Sharia Law as the law of the land.

It w...s felt that, talcing a long view, Christians would do better to support a
movement for the adoption of a western civil code applicable to all, Christians and
Muslims alike, rather than to struggle to retain their present privileges within the
millet system. .At present the number of Muslims in Egypt who would favour such a line
of development is small, but it might increase as the years go by. Aire dy 'Turkey,
and one or two other Near East countries, have adopted a western civil code, and there-
by abolished the millet system.

Christians in Egypt tend also to limit their social service to the members of
their own community, through, for example, the Coptic Benevolent Society, the Armen-
ian Benevolent Society, etc. They might well consider their responsibility for ser-
vice to the whole nation, irrespective of religious barriers.

Similarly, the call comes to the Christian Church and its members to give a lead
to the whole nation in its handling of the serious economic and social problems now con



- 6 -

fronting it. Few Christians enter political service fron a sense of vocation, wild

there are many opportunities for Christians to show forth the distinctive quality of

their faith by their actions in government service or in commerce.

Question: "How far i3 it wise in present circumstances for a national Christian

Church to be closely associated with a foreign missionary organization?"

The reluct nee of certain national churches, whether :ncient or younger, to be-

come affiliated with the Egypt Inter-Mission Council or the Near East Christian

Council, points to a certain degree of uneasiness on their part about being connected

with an organization primarily foreign in its origin and constitution. Similarly,

schools of the Presbyterian community in Egypt are now usually celled "Evangelical"

schools, rather then "American." Their churches, too, heve assumed increasingly the

title of "Coptic Evangelical." All these signs indicate a desire to be reckoned as

truly Egyptian and not ns dependent upon some foreign society.

Gr: ve anxiety was caused to both the Evangelical and the Roman Catholic communi-

ties when, two years ago, the Ministry of the Interior discriminated between them on

the one hand, and the Copts on the other, regarding the issue of passports. The

Ministry seemed to imply that Copts were obviously Egyptians, whereas Catholics and

Evangelicals might not necessarily be so.

Local Christian communities welcome the indirect help which foreign societies

can sometimes give them in the defence of religious freedom, but they do not wish

their dependence upon the action of these societies to be ^ivon publicity.

It is probably very wise for Egyptian Christians to stress their national charac-

ter without, however, losing contact with the whole Christian Church through its

ecumenical bodies. In cases where there is a close association between an Egyptian

Church and a foreign missionary orgenization it is preferable that the Church should

be an independent body accepting the help of the foreign society, but without being

subordinate to it. In any case, the Christian Church should never lose its inter-

national character, as a body able and willing to receive all, whatever their nation-

ality.

Question : "How can we dispel the commonly held belief that missionary organizations ar<

the agents of foreign political power?"

It is very difficult to dispel this idee, as it is firmly embedded in the minds of

the Muslim community. Perhaps the only effective step which missions con take is to

refrain, as far as possible, from appealing to the protection of their own governments.

There is a definite division of opinion in mission circles regerding the wisdom of

accepting grants from their governments for cultural or educational purposes. Some

feel thet by so doing they expose themselves to the charge of being c gents of a foreigr

power. Others, however, consider that there is no harm in helping to spread their

own national culture.
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THE PRESENT SITUATION

Louise Pettibone Smith

(Author’s Note :

This paper is as I said it would he, and as the Committee agreed it should be,
a compilation* Since no one sent me new material to compile (except one sentence
from Dr* Niebuhr), the quotations are drawn for the most part from notes of the meet-
ings, or from papers submitted to the committee by its members and by others*

In addition are included a few quotations from the following:
Karl Jaspers, Von der Wahrheit
H* Richard Niebuhr, Christ and Culture
Re inhold Niebuhr, Children of Light and Children of Darkness
Robert Payne, Red Storm over Asia (for Soetan Sjahrir)
and the June 1951 examination papers of two Wellesley students of

Biblical History 302.)

Analysis of the present situation is an ever recurring exercise attempted from
varying points of view for many purposes* For our purpose, three factors have
seemed especially important.

(1) The close inter—relatedness of all parts of the world* An assassination
in Iran shakes a government in London* A careless phrase at a banquet in New York
has its immediate repercussions in India* Distance no longer acts as a brake on
hasty decisions nor as a defense of privilege* "The instruments of production,
transport and communication, introduced by our technical civilization, have reduced
the space-time dimensions of the world to a fraction of their previous size, and led
to a phenominal increase in the interdependence of all. . .communities* 11 Men live to-
day in "one world,'" however much they may prefer isolation.

(2) The world scene is changing with bewildering rapidity. In Asia seven new
governments have arisen since World War II. Africa is in turmoil. In Europe cabin-
ets, in South America governments rise and fall.

(3) Communism has appeared as a world force, under the leadership of Russia.
This force already dominates Eastern Europe and Asia. Western Europe for the first
time since the Turks feels itself threatened from outside, and sees its internal
structure facing a change as radical as that from feudalism to industrial capitalism.
America for the first time since 1812 knows the fear of foreign invasion.

Men are facing this new world with very different attitudes. The pessimism,which
alter the first World War began to be dominant among Western intellectuals with the
publication of Spengler’ s Decline of the West, has been increased by the general
acceptance of relativism in truth and ethics, and by the fear of total destruction
from the weapons of the atomic age. "The modern world is in its senescence." Men
are looking forward only to "a coming age of barbaric instability brought on by the
exhaustion of all the cultural possibilities for security." As "antiquity exhausted
the state, and the Middle Ages the (domination of the church]

,
modern man has ex-

hausted the individual." From men who so think, has come deserved condemnation of
the comfortable belief of the Nineteenth Century in human progress, of its blindness
and complacency.
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On the other hand there are multitudes whose strongest emotion is hope for the

future. This is a time of new beginnings—not in Asia only. Communism has been
most vocal in expressing this hope, but Communism is not the cause of the hope. The
"depressed" C'/hy not oppressed} peoples of the world have come to realize that the

scientific and technological discoveries of the age make possible "a new day of free-
dom from want." "Food, clothing, shelter, health, security, freedom from exploiters
and oppressors, work which shall spare the body, leisure, comfort, pleasure: these
are what... all men desire... and their hope is in the new means of increasing goods
which shall fill the earth with plenty for all." "The patience of millions of our
fellow men is exhausted, and Communism promises them satisfaction."

But hope is not confined to the peoples of underdeveloped and exploited coun-
tries or to Communists. From Western Germany comes the verdict: "Im Menschen der
lebt und will, schaut und ergreift, ist noch trotz aller Not des Zeitalters und der
Ausweglosigkeit gegenwfirtigen Lebens ein Enthusiasmus fur das Kommende." The pre-
vailing mood in many groups in many lands is hopeful. The great Labor Unions in the
United States look ahead with confidence. To some folk, the new educational methods,
to others the increase of "social security" are signs of coming good.

(In actual fact, people cannot be accurately divided into optimists or pessi-
mists, despairing or complacent. The same man or group of men hopes and fears, des-
pairs and is confident. But the two attitudes persist and the mission of the church
is to both.)

Barth has rightly said that despair and complacency are equally far from God.
Yet in man's view, there is a difference "between Sartre and Evitta Peron. Complac-
ency not only does not have God, it has no place i’or Him." Especially does a compla-

cent sense of achievement on the part of the church itself stultify its work. To

list the improvements in the status of the negro in the United States— they are now

clerks as well as elevator girls in department stores, they are admitted to the grad-

uate schools of Southern State Universities, they play baseball in the major leagues

—is as if we were "to announce proudly 1 we have decided that shop-lifting is wrong.

Therefore we have agreed that we will no longer steal handkerchiefs and stockings

except from chain stores. From the better stores we limit ourselves to jewelry, im-

ported neckties, and the like*." "Such complacency in the church is the ultimate

insult to the Crucified." But despair also is sin, and the church is not fulfilling

its task when it preaches despair instead of the word of God.

That Word has pronounced judgment on the world which, with them "that dwell

therein, is the Lord's. "With righteousness shall He judge the world, and the

peoples with His truth." Communist Russia today (like Assyria and Babylonia in the

days of the Judean kingdom) stands as God's agent of judgment. (0 Assyria', the staff

in their hand is mine indignation. . .1 will send him against a hypocritical nation,"

Is. 10: 5, 6. "Lord, Thou hast ordained them from judgment" Hab. 1:12) This "over-

flowing scourge" from God may bring the end of Western civilization as we know it.

It can be its corrector and preserver.

The success of Communism is in a special sense a judgment on the Christian church,

on the things left undoi.ct protection for the helpless and exploited, food for the

hungry, rest and recreation for the toil-worn. The Communist slogan "From each
to ^according to his need" is not unlike Paul's word to the Romans "Be not slothful in

business. . .distributing to the necessities of the saints." "The churches and their
semi-Christianity have aroused in many the expectation of change, but because of the
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actions [or inactionj of the churches these expectations were not fulfilled,11 11 The

church pij^ared the vacuum which Communism is filling." The gospel declares that

"God so loved the world;" Communism bans race discrimination; "Christians applaud

MacArthur* s 1 the raving masses of China* and subscribe to a press which writes of
1 the mad animals of Red China 1." "Does not the church bear the responsibility for th

the state of our world? Has it not lost the sense that it must be a leaven, a fer-

ment which although it must be mixed with the dough, can never , never become one

with the dough?"

Micah announced that for the sin of Judah, Zion would become a ploughed field
and Jerusalem a heap of ruins* Bilt three generations of Judeans after Micah* time

Were given opportunity to change their ways before that end came* "The end of a

nation, of an era> of a culture is as certain as the death of any individual man

—

but the date cannot be predicted. Therefore * take ye heed; watch and prayi for ye
know not When the time is* (Mk. 13: 33) If Russia is assyria* the church has yet
time for repentance and obedience—but equally the church can repent and obey if

Russia is Babylon and the end of our era has come. *‘The end of this age is sure*
but God is in the end." "All flesh is grass; the grass withereth, the flower fadeth,
because the spirit of the Lord bloweth upon it...but the word of our God shall stand
forever" (Is. UO: 7-8). and in that end "we shall not all sleep but we shall be
changed" (I Cor. 15: 5l) and "whether we live or die we are the Lord* s" (Rns. lU: 8).
Facing a possible "end of an era,'* there is no room for despair "for godly (xarc*
Oeo'v) sorrow worketh repentance and salvation"; only "the sorrow of the world worketh
death" (II Cor. 7:10). This is Christian eschatology.

Such an eschatology admits no excuses for inaction or delay. It "requires the
Christian to be all there all the time." The task of the church is to face the pres-
ent situation and ACT.

In this small and swiftly changing world, doors are opening and closing. Turkey
and China are now closed, but behind the door in China a strong Christian church is
carrying on its work . Siam, with its first theological Seminary three years old, is
still open. If that door closes, how strong a Christian group will it enclose? The
ferment in Asia is both threat and opportunity; and for the ferment the church is
largely responsible. The church is under clear obligation to meet the needs, which
the church itself made manifest. The greatness of the need, rather than the short-
ness of the time is the first consideration, the urgent compulsion to action.

The "new hope" must be met, not ignored or belittled* "No gospel which does
not proclaim the fulfillment of this hope will be heard by the peoples of today or
tomorrow" for "God Almighty has put this new hope into the hearts of men. The mis-
sionary spirit today means to care... that multitudes. . .have a new expectation of
deliverance from their multiple misery. It means to remove this misery with all
available means, scientific, economic, political." The church must give bread; we
owe our superfluity in service. But there is a further—not an alternate—obliga-
tion. The Government* s Point IV aims to give bread to stop Communism—and Communism
gives bread to stop "Christian imperialism." Point IV cannot be equated with the
task of the church. The church cannot substitute bread for (although it cannot omit
bread from) its mission.

The church knows that "the hope of finding shalom through the abundance of
things possessed is superstition. .. that the expectation of the good through the pos-
session of goods is the most. . .perilous hoax ever perpetrated upon the human race...



man has* no goods , no medicine, no freedom shall change his insecurity

u-;m +»,« nf t.hp riav when he shall lose his life* 11 "Since God has

There is nothing better we can oiler to tne poor ox wie ^ — - ------

to see"and to bring men 15 see that the power of death working in us shall turn our

power of death and broke it."

it includes speech, education, tradition, myth, science, art, philosophy, government,

law, rite, beliefs, inventions, technologies." (The formal division into culture

"as the achievements of a civilization" and as "the organic spirit of an age does

not seem pertinent to this paper. The term as used covers both dominant drives and

the technological and intellectual achievements which influence and serve those

There was a period when the church was inclined to stress the duty of carrying

"Christian civilization to the heathen." Even at Edinborough in 1910, the world was

officially divided into the Christian nations (of Europe and America) and the non-

Christian world which was "looking for two things, for enlightenment and liberty,

which the Christian world can give." At Jerusalem in 1923, "the charge that Christ-

ian missions were the agents of Western commercialism and political imperialism was

already being made" and the Conference explicitly repudiated "any symptom of a re-

ligious imperialism," Ten years later at Madras "Christian leaders were beginning

to sense the judgment of God upon the churches themselves."

The years since Madras, have made still clearer God’s judgment against the at-

tempt to equate Western culture, either Western democracy, or codes of conduct and

manners, or intellectual and aesthetic standards—even the "Graeco-Judean synthesis’^

—with Christianity. "The values of culture are dominantly those good for man.., [as,

animals are to be domesticated or annihilated so far as these measures serve man’

s

good, {sol God or the gods are to be worshipped so far as this is. . .desirable ior...

advancing human life... ideas and ideals are to be served for the sake of human self-

realization. " This is exemplified in all cultures. "The chaotic condition existing

among the world powers. . .arises from man’s self-doubt and from his lack of inner

moral resistance. The essential task of modern man today is to rescue hiraselx from

this abyss. ..In this he must be led by standards of truth, beauty and kindness...

These universal values are valid whether he considers he is obeying the orders oi

the Almighty, or whether he considers man as a being xinding his center in himsel .

(Soetan Sjahrir) The "validity" of the "values" lies in their serving man as a

"There has never been a ’Christian culture' , There have been more or less

Christianized cultures as well as cultures falling away from Christianity." There

is truth in the charge that the church has confused culture and the gospel. There

is truth in the charge that Western Christianity has been the tool of imperialism.

And this sin the church must repent of for the past and guard against for the future

"The Christian' s life belongs to God and this relationship is so binding that no

loyalty outside, to society or culture, can inter! ere."

drives.

)

ladder

.
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But we cannot abstract ourselves from our culture. We take it with us wherever

we go. whatever we do. This cultural baggage is most in evidence when « go iron a

complex civilization to a simpler agrarian group. Here the Christian must strive

and must watch continuously that he takes his culture to men as a gift, a .service—

never as a command or requirement. (Western medicine, agricultural techniques, are

obviously services which the church owes ,
but even Gothic architecture and Califor-

nia dress fashions can be serviceable. There is no definite rule; each specific

offering must be appraised individually in each specific situation.)

Since as human beings we are continually prone to see our ways as God's ways,

the church must always take care to keep her message free from local elements.

Lambs are not to be stressed in the Arctic circle, nor iron anchors and safe harbors

in central Africa. The symbols of the church must be those universally understood,

cleansing, remission of debt, the Fatherhood of God, the cross of Christ. - But

this trespasses on another committee.

Other cultures also have their gifts to offer and theVestem church must recognize

its own need and acknowledge them with joyful gratitude. The Western church, as wel,

as the church in Asia or Africa, works in a pagan environment. There is much justi-

fication for the view that "the whole edifice of [Wj culture is cracked and madly

askew; the work of self-contradicting builders, erecting towers that aspire to

heaven on a fault in the earth's crust." If the church is to free itself from shar-

ing the "skewedness" ,
it must use the tools of other cultures.

Yet we of the church must also avoid the temptation of "desiring to be saviours

rather than saved, possessors of true religion rather than dependent on a Lord w o

possesses us... trying to assure ourselves that we are on God’s side facing the

world, not with the world, facing God... in infinite dependence."

The task of the church in the present age is to be undertaken in hope, net fear

as iov not as duty ("too much stress on obligation makes a law out of the gospel").

The church can act in hope and joy, facing the future "in the certainty that God is

in every future, ,vith His judgment and His redemption, knowing^ that God who has

guided it in the long past is equally to be trusted for the future."
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The search for the meaning of Christian vocation is like the eternal
quest for the essence of beauty and goodness. Only fragments can be
seen and these fragments are rarely arranged in recognizable order.
This is true of Christian vocation for the simple reason that it op-
erates within the infinite plan of God. Since God 1 s plan always
transcends man’s understanding and seems to be partially hidden in
shadows, we are never just sure what Christian vocation is. or should
be. Glimpses to be sure are caught and they alone give meaning to
our lives, but they are still but flashes of insight and are never
wholly satisfying. Therefore, we should not expect to come out with
any tidy conclusions as to the meaning of missionary vocation any more
than another particular iChristian vocation. But we can expect to see
something, enough to assure us that certain promises are not in vain
and that the missionary task is meaningful.

We can begin by looking at the general concept of Christian vocation.
What is it? It is not merely work. Work by itself is meaningless.
Work only for self is destructive and evil. Therefore, something
must be ad r1ed to work. That something is worship . Yet this does not
make it Christian. The Moslem can find partial meaningfulness in his
work if there is worship of Allah. The Communist finds work meaning-
ful and dynamic in his worship of the Dialectic, the Party, and the
Dream.

What then is Christian vocation? Christian vocation is work and wor-
ship, but it is worship in the name of Jesus Christ. It is the cen-
trality of Christ that makes such vocation distinct. It expresses it-
self in three ways. First, it is work and witness to the name of
Chris t. Unless there is a personal witne ss vocation is lost. Second,
it is work and imitation of the character of Chri st. Unless there is
quality of life vocation is lost. Third, it is work and fellowship
in the body of Chris t. Unless there is church fellowship, vocafTc5h is
lost. This does not mean to suggest a rigid institutionalism, but
rather the need for a relation with the Church that is visible and in-
visible, historical and eternal.

A Christian understanding of God’s redemptive plan of history, dim as
it is, sees Christ clearly ushering in a New Age. It is within this
New Age that Christian vocation has its meaning, for we now work be-
tween the Incarnation cluminating In the Resurrection and the climax
of history when God will rule Himself. However, this panoramic move-
ment of history is centered in the one person, Jesus Christ. There-
fore, vocation when viewed in light of the plan of God turns not to
abstract ideas but to the historical Jesus and the Christ of Faith

—

one person, one center.
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Christian vocation does not however end in worship, but it ends in
service. Therefore, Christian vocation becomes relevant when it is
responsible work for others. Therefore, it is needful work. Because
the needs of man are overwhelming, prayer becomes a part of vocation
in that the needs so overbalance the ability to meet them that addi-
tional strength is sought to do more. If the work is responsible it
also calls for the common Rood . It is here that we see work as a
M servant vocation Ti attempting as the servant to be sensitive to the
needs of the entire household and not to his own.

Again Christian vocation is relevant for it is stewardship . Work,
therefore, must be orderly and constant, for time is one of the prec-
ious treasures of which we are stewards. Work must absorb all of our
abilities, for body and mind are given as a trust to be used to the
fullest capacity.

In this we can conclude that there is no hierarchy of Christian vo-
cations. The distinguishing thing about Christian vocation is not
work but worship. It is the centrality of the person of Christ that
makes the worker responsible for others and a steward of God r s gifts.
Thus, we conclude that within Christian vocation all forms of work
can be equally important in relationship to God ? s plan. There is
then no "prior call" or no "unique vocation." In this sense the mis-
sionary vocation is not unique.

But are there no particular vocations within the Christian vocation?
Has not the Holy Spirit set some apart for certain pieces of work?
Is there no division of labor in God’s plan of redemption? There is.
It comes as we explore the distinction between challenge and compul-
sion . Again we must remind ourselves that no sharp lines can be
drawn. We are seeking a glimpse of something within the mystery of
God 1 s redemptive plan. All Christians should feel the challenge to
all work that is for the common good and is needful. Jesus sanctified
labor of the most menial sort by his own life. All Christians should
feel the challenge to be a doctor, a teacher, a lawyer, a mechanic, a
missionary and all the rest. All can be equally significant within
God’s plan. However, this does not mean all will but should feel the
obligation or the ultimatum to do such work. Although all would see
the need of healing, not all would want to be doctors. Although all
would see the duty to protect the poor and bring order to society,
not all would seek to be lawyers. What then is the nature of the com-
pulsion that pulls one man into this work and another into a different
vocation? It is based on Faith. It is faith that God does have a
plan. It is faith that God is personal and knows each man. It is
faith that God wishes to use each man creatively in that plan. It is
faith that there is a job, perhaps several, open to that person.

With this as background we can say that at times compulsion may be
mere circumstance. A man may be forced to be a coal miner when both
he and God might have desired first that he be a doctor. But this
does not answer all decisions of vocation. No reading of history can
rule out the fact that religious experience has and should compel a
man to certain work. Other motives enter as social security, pres-
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tigc and the rest, but if deep down there is not some sense of obli-
gation, we are not talking about Christian vocation.

Can wc apply this same approach to the foreign missionary vocation?
Certainly we should be able to say that all Christians should see
the challenge of the missionary task. A Christian who does not had
better rcstudy his Bible and Church history. But not all should or
will feel the compulsion to go.

Who then should go? What are the elements that make up this deci-
sion? It is, it seems to me, two-fold.

First, those who should go are those who have seen particular bar-
riers that must be crossed. This does not suggest that there are
not many other formidable betrriers in the world. There arc many
walls between classes, between generations, between social groups,
between religious groups in every country. These all must be cros-
sed. But they are not the particular barriers the foreign missionary
must see the need to cross. He must sec the walls between the differ-
ent flocks of people that make up this world. Today the unique
boundaries he must cross arc not so much geographical but rather are
ideological and cultural. When he crosses he lives in a new situa-
tion. He must live under two Caesars. He is responsible to his own
nation. He is under the laws and judgment of his adopted Caesar.
He lives in two churches. Both are a part of the same Body of Christ,
but there are differences to which he must adjust. He lives in two
cultures with the distinguishing marks of language, religions,
custom, manners, and attitudes. These boundaries are real to those
who must cross them. They will remain as boundaries to be crossed.
This means he will continue to be a "foreigner"!

The second factor called for in a compulsion to be a foreign mission-
ary is the examination of motives. This is central to all Christian
vocation. These tests might well apply to all, but they become im-
perative for the missionary vocation for his status as a "foreigner"
marks him as a person to watch.

We need eternal vigilance against three motivations.

The first is escape. If one chooses to enter the missionary vocation
to escape the responsibility of winning people to Christ in his own
land, his motivation is destructive. If the Church as a fellowship
finds itself unable to cope with complex racial and industrial prob-
lems and therefore in its frustrations goes forth to win others in
less complicated fields, it is a motivation from which only failure can
come. There is perhaps some truth in suggesting that the modern mis -
sionary movement began two hundred years ago as an att empt to escape
the difficult problems or industrial England^ If thTs~is fact, it' is
perhaps equally true that today the temptation to forfeit our evangel-
ical responsibility to the entire world springs from frustration in
attempting to deal with the complex nature of the revolutions emerg-
ing in what we have called "mission fields." They are the complex
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areas of our time. Those who would advise the western churches to

withdraw from these areas might well ask themselves if they are run

ning away from the difficult East into the more stable West. II so

the motivation is escape.

The second is security for ourselves. If we go to win friends m
secular power struggles or even for the Church pitfalls every

where along the road. The early Church was partly motivated by a de

sire to win Rome that Christians might be safe, but if this was the

dominant motive, it certainly would never have done what it did.

Perhaps at no time has this motive been more tempting or more danger

ous than it is today.

The third is pity. It is true that the early Church was motivated by

"pity for those without Christ 1
' but this is not what we mean today

.

when we speak of pity for the "heathen" or the Asiatic. Our pity is

a manifestation of pride and is quickly sensed by the "heathen or

the Asiatic if not by ourselves. Such a motivation is of the devil.

What then are the positive motives? I put them in an order ranging

from the lowest to the highest. They are interrelated but not ol

equal significance.

The first is the desire to help the people meet their physical needs.

It is the motive to heal the sick, bring learning to the ignorant,

food for the hungry, democracy for the oppressed, efficiency lor the

wasteful. This is the bare minimum for Christian motivation to a

missionary task. It is creative and good, but its meaning always

depends on higher motivations. The above motivations cannot stand

the shock, if alone, of revolutions, encirclement by adversaries, and

ingratitude.

The second creative motivation is duty. It is duty to fulfill the

universal passion of the Bible. It is duty to reach all tnose who

have not heard the nighty Acts of God revealed in Jesus Christ. It is

duty to remind all that there is an end to history. Therefore, time

has significance, personal decisions are of eternal consequence and

history is meaningful. It is duty to share in the plight of the weak

against the strong. It is duty to organize the remnant in all na-

tions into the Church. This motive, though more important than the^

first, is less creative than the final one which is the Love ol C inst

This love is the highest motivation. Since we are frail creatures we

can but touch the garment of such love, but even a touch will give us

more power than mere duty or human!tarianism. ^Such love is disinter

ested love, spontaneous, creative, free, vicarious, sacrificial.
^

1

is always centered on the person and it is disinterested concerning

results, consequences, and in a sense the temporal struggles of the

hour. This love motivates us to take to others what we have been

given simply because we want them to enjoy what we have enjoyed and

we find God gives us more of His love in proportion to the amount we

share with others. This is given only if we do not seek it. The

deepest motivation of all is disinterested love.
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The missionary vocation is that vocation which accepts the obligation
to cross certain unique boundaries and whose motivation in crossing
those boundaries has seen particularly the meaning of Christian duty
as seen in Scripture caught up in the love of Christ.

We can catch a further glimpse of the missionary vocation by distin-
guishing between two types of strategy in one overall plan of winning
the world to Christ. Both are based on Peter T s confession, ,fThou art
the Christ, the Son of the Living God.” Both are equally important
to the plan of battle.

The first was represented by Peter. His concern was that of the "new
Israel," the creation of the "royal Priesthood." The other disciples
on the whole agreed with Peter. They had good reason to do so in
that their Lord gave such importance to what they did. Peter f s stra-
tegy was to remain with his own people and purify them that they
might be a vessel acceptable to God and thereby of use to Him. This
did not mean a failure to understand the universality of the Gospel
but rather a determination to be faithful to the task near at hand.
So it has gone till this hour. The great majority have always felt
the obligation to create a "new Israel." This is understandable,
realistic, and important.

Paul represents the second strategy. He called himself the "apostle
to the Gentiles." He saw the universality of the Gospel as did Peter
but in it felt something Peter did not. He sensed an obligation to
reach another people. This was the beginning of "foreign missions."

There is, of course, no sharp line that can be drawn between these
two. For example, the individual or group who are concerned with a
"new Israel" are at times most vital in being "apostles to the Gen-
tiles." Yet it is still true that there is a distinction and this
distinction will continue to the end of history as we know it.

Utopian dreams that the unregenerate world will be able to resolve the
problems of man f s separation and alienation to God is hardly a sound
basis for Christian strategy. The barriers may change from geograph-
ical to ideological, racial, or religious, but they will remain. Re-
ligions divide today and there are signs that the divisions might grow
deeper. The Moslem and the Hindu arc becoming more intensive in their
opposition to the Christian faith and more vigorous in their own life.
Race divides with the horrible possibility of racial wars emerging.
There arc more non-Christians in the world today than anytime in his-
tory. Caesars divide and the divisions may grow deeper than we have
experienced in recent centuries. A reading of George Orwell f s "1984”
is an ominous reminder of that possibility. The world geographically
might be one, but the barriers will continue to bo formidable ones,
perhaps more difficult to scale than in recent centuries.

It is my contention that until the return of Christ the Holy Spirit
will call unto Himself some to be set apart as "apostles to the Gen-
tiles," those beyond their own people, who must cross all barriers
separating the peoples of the world. Multitudes will continue from
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cradle to grave without having heard of Jesus Christ* In some lands
where Christianity has had strength, paganism may become so strong
that only missionaries from the weaker churches will be able to *ivc

the insight and direction needed.

Those who are "apostles to the Gentiles" are in a timeless vocation.
There is the Batak missionary going to the Islands of the South
Pacific. There is the Indian going to Africa. There is the Russian
going into China. There is the American going into Japan. What are
the timeless elements within his vocation?

First, he is the eternal reminder that there is a rupture in the body
of man. There is separation from God and our fellow men. The mis-
sionary from the outside, the foreigner, is a symbol of this tragic
condition.

Second, he is the eternal reminder that there is healing. He is a
symbol of the oneness of man in God. God, the Father, revealed in
Christ the Son, operative through the Holy Spirit, uses the "apostles
to the Gentiles" to show man a vision of the nature of His Kingdom
not only in ideas about it, but in persons who bridge separations.

Third, he is the eternal reminder across barriers th&t without God
history will always be incomplete. All Christians know this, but at
those points where language, Caesars, custom, race, religions divide,
the "apostle to the Gentiles" bears witness that God alone, not man,
must work out the completeness of human history. We are not Utopians I

At this moment in history this may well be one of the major roles to
be played by the missionaries from all lands.

Fourth, by the very fact that he is from the outside, he is able to
give new dimensions to faith. One of the greatest needs of church
fellowship, partly isolated from the world by patterns of life,
thought, and tradition, is for someone to break through those walls.
Certainly thisistrueof the weak churches of Africa and Asia. They
are in constant need of "apostles from the outside," if they are to
see the many dimensions of their faith. It is also true of the West.
D.T. Niles, an Indian from Ceylon, has written a most remarkable book
to guide the thinking of students in the North American continent on
what a "missionary faith" is. His contribution comes partly because
he speaks from the outside. The result is that new dimensions of
faith are caught. To the end of time this will be needed.

At the risk of being misunderstood I would like to suggest that there
are two elements within the missionary vocation that need more study
and thought with the view in mind of using these to give new morale
and sense of dynamic to the entire movement. There is an "undercur-
rent of uneasiness" in the missionary movement today that comes pertly
from a sense of uncertainty about its place and meaning in church life.
If we are right in suggesting that this vocation is a timeless voca-
tion and will be needed to the- end of istory, then now can we find
ways to instill a deeper sense of fellowship end comradeship among
those who enter this vocation?
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It is true that no sharp lines can be drawn to limit fellowship in
the Christian experience. The missionary at times may find deeper
fellowship with his friends in his adopted land or within his own
country than he has with fellow missionaries. Yet saying this, there
is still a distinct missionary fellowshippossible, one that should be
encouraged. This has nothing to do with missionaries from any one
section of the world. It is a need for fellowship of all those from
all nations who enter the vocation.

The phrase "shock troops" is used now to describe what the vocation
may be in the decades ahead. If so, we do well to remember that
shock troops find morale for their task in their deep sense of one-
ness. How do we get that in the missionary vocation?

It can come from two sources. The first is the sense of compulsion
to enter the task. Even though motives might vary, the fact that one
has chosen to leave his own people for the "mission" is binding.
This is the distinction between the spectator and the participator.
The spectator supports, is challenged, and prays for the "mission"
outside of Israel, but he still is a spectator. The participator is
a part of the tactical attack itself. In this common experience of
participation comes fellowship that is creative. Much more could be
done that has been done to give direction, unity, and power to this.
It could make the mission much more dynamic if this potential was en-
couraged.

The second, comes from the experience of separation. All "apostles
to the Gentiles" face this. Financial burdens, danger, insecurity
and all the other hazards of Christian vocation are at times heavier
on those at home. The martyrdom, using the word guardedly, of the
"apostle to the Gentiles" is his inability to know where his home is.
The problem, of course, confronts all Christians who see themselves
as pilgrims, but to the missionary the circumstances make this a press-
ing adjustment. He becomes a "foreigner" both in the country he has
adopted and in his own land, for he is no longer certain just where
"home" is. On the field "home" tends to be the country from whence
he has come. When on furlough it is his adopted "home" in the field
where he works. This uncertainty about where his home is is not
missed by his friends. In his own country they ask, "Why did you
leave us? Why not our own backyard first? Are they more important
than our own people in need? How can you enjoy living there more than
here? What has happened to you? You no longer seem completely *at
home 1 here?" In the adopted country they ask, "Why can ! t you foreget
them? Why do you continue to think and act so often like a ^foreigner? 1

We are your friends, is that not enough?"

The result is that he finds that he is not completely at home, as he
once was, in the land, the culture, and the church that nurtured him.
Nor is he completely at home in the land, the culture, and the church
to which he has gone.

This is a deeper problem than we sometimes realize. It is inevitable
by the very nature of the foreign missionary task. It is not merely
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the problem of the westerner going to Asia or Africa. It will be the
problem of the Asiatic going to the Islands of the Pacific or the
central plains of Asia. This separation, this sense of being mis-
understood, this uncertainty as to where ’‘home really is,” is no
light burden. It breaks more missionaries than any one thing. It
has broken hundreds of loyal disciples who wanted to work across
boundaries. This can be given direction by God. It can be partially
filled by friends, but the problem is not resolved as long as one re-
mains a foreign missionary.

It is, therefore, my contention that the cross that the foreign mis-
sionary must carry is not physical danger, or hardship, or even pri-
vations, real as they may be, but rather is found in this awareness
of his separation from both his old culture and friends and his in-
ability to satisfactorily identify himself with the new culture and
his new friends.

much more thought should be centered, I feel, on this problem. How,
in other words, can we release intellectual and emotional forces that
will give to the missionary vocation a sense of oneness and dynamic
that will help them measure up to the tasks that confront them in the
half century ahead. If they are to be ’’shock troops” they will need
a stronger sense of ’’order” and oneness.

One further question the commission must face. That is: what does
the Holy Spirit require of us in the decades ahead? Here we should
not spend our time discussing the obligation of the Christian Church
in India with its missionary obligation in the field of Africa or the
United States. There is what we might call the general obligation
of the Christian Church Universal; there is also the specific obliga-
tion of each particular church at each moment in history. All lands
are mission fields today. All need missionaries. But all do not
stand in equal need of foreign missionaries. We still have greater
resources to share. What is our obligation?

It is, I feel, to attempt to be creative in revolutionary situations
that unfortunately we cannot understand. The deep discontent, the
profound resentment against the white man, the new found pride of
nation and race that motivates so much of the changes of Asia and
Africa are not in our experience. However, we do not find obligation
to be creative in these revolutions because of such negative drives as
discontent, resentment, and nationalism. Our obligation comes because
the hope that lies behind all of these forces has been planted by God
to some degree through the missionaries of past generations. It is
this positive element that makes it imperative for us to go and share
creatively in their struggles. God is within the revolutions and
where He is at work we too must labor. It is when we are aware of
this positive element of hope that we see our duty to go and work
creatively.

What then must be the contemporary thinking of the American missionary
if his vocation is to be relevant? It must be clear in its message.
One man writes, ’’Fight their battles, but do not deceive them.” In
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other words, we must be creative in their struggle for a better life.
We must speak to them where they are with social and political helps,
but we dare not deceive them as to their ultimate problems which are
the problems of anxiety springing from the fact of death. In this
situation what is the message to be proclaimed? The early Christians
summarized it in these words: "God has accepted Him who Israel re-
jected and Israel thereby lost their prerogative over against the
heathen. It is Christ to whom all power is given in heaven and on
earth. God sent His Spirit after the death of Christ to the Chris-
tian community that it might prepare the way for the return of Christ.1 ’

It was this tension between the resurrection and the second coming
that gave them their articulate message. Is that the message for to-
day? I-Iow is it made relevant to a secular and materialistic mind?
These are problems that must be faced by the missionary vocation.

Second, the missionary vocation must be clear in its status. He is a
.guest. And in this sense he is and will remain a foreigner . In most
areas where he will be called to work this will never be forgotten.
The size of his nose, the color of lis skin is an eternal reiainder
that he is from the outside. iia story of language, custom, and even
humor will not be sufficient to alter this fact. Nor should it be
caanged. lie is from the outside. Since he is a guest considering
it his privilege to be there not their privilege to have him, he will
not attempt to run things. If the welcome mat is withdrawn, he should
go. The question as to whether the missionary vocation calls for a
permanent or temporary guest is not as important as the initial real-
ization as to his status as a guest who always is sensitive to his
host r s needs and feelings.

Third, he should be clear as to the meaning of partnership . Christian
maturity does not call for autonomous churches but "interdependent"
churches. One of the deepest meanings of the missionary vocation to-
day is the desire to be faithful to these partners and to stand be-
hind them in this period of turmoil and transition. They need en-
couragement in their moments of discouragement.

Within this paitnership we also see the need for faithfulness to the Ecu-
menical Church. This calls for deeper reflection on the meaning of
the World Church. There is a grave danger today of turning to the World
council oi Churches as ai escape from t ie pressing problems 01 the stronger
churcnes to be faithful to the task of evangelizing the entire world.
It is eas^ to think that now that the one church has arisen the old
responsibilities are lifted. This is escapism and is wrong . This is cer-
tainly not the meaning of the ecumenical movement. It is concerned
with a song sung in harmony not in unison. Geneva is not to be a new
Rome. In this light the missionary vocation calls for loyalty to this
movement and a growing integration into it. Here we will see the grad-
ual emergence, I feel, of a missionary vocation seoiin deeper and
broader organizational lines. It will be interracial, international,
interdenominational. It will be used to move across all of these
barriers tiat will continue to separate men but will do so with a senseof morale and a growing sense of united power. It will bo a vocation,however, of foreign missionaries from Christian churches in many lands
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and cultures used to fulfill the eternal Mission of "apostles to the
Gentiles. ft

Fourth, the Missionary vocation calls for a n revolutionary mind. 11

It should expect social upheaval—considering it normal rather than
abnormal, and seeing in it the hand of God at work. Whether or not
married couples with children will be able to share in this has hardl:
been determined, but it is my guess that they can be used.

Fifth, the vocation calls for pioneers in humility. The foreign mis-
sionary should be a ,fhone missionary

.

11 What is suggested here is thai
the humble, unronantic, simple role of the home missionary should be
the ideal of the foreign missionary. If he is not a ”hoi.*e missionary ?

he will be unwelcome and uncreative abroad.

These glimpses of the i..issionary vocation give us enough evidence, I

feel* to warrant us in a belief that the task is by no means over.
The hope of seeing all bow before Christ seems as remote as in the
past. The paradoxes of history remind us that evil grows in its po-
tential destructiveness along with good, history seems to say that
the universal goal will not be obtained and yet the Christian feels
that he must strive for nothing less than that goal. It is in this
tension that missionary vocation finds its drive and meaningfulness.
Further, those missionaries who have been caught in God f s plan, al-
though aware of the defeats, did not die frustrated men, but died be-
lieving that a climax in time was coming and their share in that
struggle had significance. God was further able to accomplish much
more through them than if they had not committed themselves to the
unattainable.

The entire Christian vocation is envolved in the task of the world
mission. The missionary vocation is merely one particular vocation
assigned to the actual task of crossing certain barriers and doing
certain things. It is a task that should challenge every Christian
but not one that every Christian should assume. Those who do feel
the compulsion to enter this vocation should examine their motives
with great care and should constantly do so throughout their lives.
They should not see it ~s work either more important or less impor-
tant than any other vocation, but should find a sense of elation in
the fact that others throughout the world from every lend are assigned
by the Holy Spirit to do what they are called to do. Out of this a
sense of dynamic fellowship should emerge, one that will give them a
sense of oneness and power to go out from their own people into lands
they would not normally call home. I feel myself that the strategy of
the Church in the world today will depend in no small way upon how
soon we can see clearly that the Holy Spirit is raising a new fellow-
ship to perform the timeless task of being ,fapostles to the Gentiles. 11
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Our twentieth century promises to be the century of eschatologi-
cal reflection in the history of Christian thought. Not since the be-
ginning of the Constantinian era has theology devoted so much atten-
tion to problems relating to the End. Whether this is connected with
the fact that the Constantinian era—that great parable of the Millen-
ium—has come to an end with the changed relations of Church and State
in our day, is a question for itself. The fact remains that escha-
tology has colored our theology. It is inevitable that any re-think-
ing of the Church 1 s missionary task today will reflect the character-
istic mark of modern theology: eschatology.

It is generally agreed that the Reformers neglected eschatology.
They were primarily interested in what Barth has called the pretempor-
ality of God 1 s eternity in their doctrines of the eternal decrees and
their realization in the temporal order. Bullinger's commentary on
the Book of Revelation is an exception to the rule of silence observed
by Luther and Calvin in regard to this "last" book of the Bible.
Chiliasm was officially condemned as a Jewish heresy, with the result
that expectations of a millenial kingdom have persisted only in cer-
tain sects and in the writings of a few church scholars like Dean
Alford.

During the 13th and 19th centuries a re-action to the one-sided-
ness of the Reformers was succeeded by an equally one-sided emphasis
upon man in time and in this world. This was the period of an im-
manental monism in theology—the period of Schleiermacher, Ritschl and
Harnack. It was predominantly interested in man's problems and needs,
his experiences and history, his ideals and values. In the field of
missionary activity it expressed itself on the one hand in a personal
evangelism in terms of subjective experience, and on the other hand in
a social gospel. Hospitals, schools and colleges were established:
modern agricultural methods introduced; and relief work carrjed on.
The object was twofold: to establish contact with the natives and to
commend the Christian message with a program of good works. The Church
embarked upon a broad, comprehensive mission: to satisfy man's temporal
religious, moral, social, and economic needs. But during this era for
the most part questions about what God had decreed in eternity or about
the ultimate destiny of man and his world were suspiciously regarded
as speculation and. were dismissed as having little or no practical
relevance for the immediate and pressing task of missions. With the
exception of certain sects neither in the home churches nor on foreign
fields were men bidden to repent and believe the gospel because of the
coming of the kingdom, must less because that kingdom is at hand! Al-
though Christ's return to judge the quick and the dead was nominally
accepted as an article of faith, one seldom heard a sermon on the
Second Coming. Indeed, so inner-worldly and temporally rooted had men
become in their thinking that a concern for a life after death virtu-
ally ceased. We may candidly recognize a justification for this re-
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volt against a spurious other-worldliness while admitting that it
failed to do justice to wider perspectives of the Biblical witness.

The theological climate has changed vastly since the turn of the
20th century. Eschatology has come into its own. We feel driven to
express our faith in Jesus Christ in thought-forms quite different
from those of our fathers. But in all humility we should remember
that the 19th century was a period of tremendous missionary expansion.
God ! s Spirit was mightily upon that Church. And if we are constrained
to advance to new theological insights, we shall never be able to
overlook the burden of the witness of the 18th and 19th centuries,
namely, the truth of God f s immanence in man's history and experience.
His profound concern for man in this present world.

It is both amusing and sobering to be reminded that in the last
fifty years steady progress has been made in the study of a reality
which by definition cannot itself be progressive. And the ffond ,f of
this intellectual pursuit is not yet. Amid the welter of theories of
eschatology no general agreement among scholars has been achieved, nor
have the full ramifications of the subject been explored. The study
of eschatology is still in its infancy. Any implications which we
draw from it for the nature and task of Christian missions should
therefore be regarded as tentative and provisional. Nevertheless
three stages in the development of a doctrine of the last things may
be clearly discerned: (l) Consistent or futurist eschatology; (2) Re-
alized eschatology; (3) Unified eschatology. I shall endeavor to de-
scribe these three stages and to indicate the contribution each has
made toward a fresh understanding of the missionary enterprise. I
trust that the Fachleute will realize that in the interest of brevity
I have been obliged to omit much textual and dogmatic evidence submit-
ted by scholars and to gloss over some of the finer distinctions.

I: Consistent or Futurist Eschatology

At the turn of the century Johannes Weiss sought to combat A.
Ritschl's inner-worldly interpretation of the kingdom of God in terms
of ethical values by means of a reconstruction of Jesus ! thought of a
transcendent, eschatological kingdom. Then Albert Schweitzer brought
to an end the quest for an historical Jesus with his "consistent es-
chatological 11 construction of the life of Jesus. Schweitzer taught
that Jesus was convinced that the kingdom of God was imminent, and
that His own coming in power and glory would take place before His
disciples had been able to call all the cities of Israel to repentance.
His ethical teachings were an "interim ethic" designed simply for the
brief period before the kingdom should come. When the Parousia failed
to take place, Jesus concluded that He would have to die in order to
usher in the Messianic kingdom with His own reappearance in glory.

The chief merit of Schweitzer's work lay in demonstrating that the
eschatological elements in the New Testament cannot be divorced from
the teachings of Jesus, and that the so-called historical, that is,
non-theological Jesus was a phantom who never existed. Consequently,
Schweitzer was welcomed by the critics of liberalism. But as C.J.



Cadoux scathingly remarks, to flee from liberalism to Schweitzer is
like leaping from the frying pan into the fire. "For if it is hard to
see the Christ of tradition in the Jesus of liberalism, how much
harder is it to see him in the deluded visionary whom Schweitzer put
in his place?" For this reason it is difficult to find in his writ-
ings any immediate service to the cause of missions. His was an in-
direct contribution in that he stimulated a fresh study of New Testa-
ment eschatology which has proved to be exceedingly fruitful. Yet is
not Albert Schweitzer one of the outstanding missionaries of our gen-
eration. . . ?

II : Realized Eschatology

I have borrowed the term "realized eschatology" from C.H. Dodd.
But I ar.i using it to denote broadly the type of eschatological think-
ing which prevailed in Europe from about 1920 to 1935. It found ex-
pression in the early writings of Karl Barth, Emil Brunner and Paul
Althaus in the field of Systematic Theology, and of Ernst Lohmeyer,
Rudolph Bultmann and Martin Dibelius in the field of Hew Testament
"form criticism." (For a history of this period see F. HolmstrOm, Das
eschatologische Denken der Gegenwart . Giltersloh. 1936) . We shall
glance briefly at the positions taken by Barth and Dodd at that time,
and then enquire what abiding significance they may have for the mis-
sionary work of the Church, in spite of their manifest limitations and
one-sidedness.

The eschatological view of Christ which Barth then held may be
gleaned from the following sentences from his commentary on the' Epistle
to the Romans. "Jesus as the Christ, as the Messiah, is the End of
History: and He can be comprehended only as Paradox (Kierkegaard), as
Victor (Blumhardt)

, as Primal History (Overbeck). As Christ, Jesus
is the plane which lies beyond our comprehension." The three names re-
veal Barth's teachers. But it may also be shown that he was tremen-
dously influenced by Platonic and Kantian conceptions of eternity. He
maintained that at every moment of time men are confronted by the Last
Hour, the Parousia of Jesus Christ. Wot time, but eternity lies be-
yond. He therefore argued—in an effort to come to grips with the
problem posed by Schweitzer— that it was foolish to talk about the de-
lay of Christ 1 s Second Advent, since at every moment it was secretly
pressing in upon us. "What delays its coming is not the Parousia, but
our awakening. Did we but awake; did we but remember; did we but step
forth from unqualified time into time that has been qualified; were we
only terrified by the fact that, whether we wish it or not, we do stand
at every moment on the frontier of time.... then neither should we ex-
pect some magnificent or terrible finale, nor should we comfort our-
selves by its failure to appear."

It will be perceived that Barth virtually reduced the Parousia to
a subjective experience. He was so obsessed with the "otherness" of
the coming kingdom of God that he did not take seriously the Scriptural
witness that the kingdom would actually come and time would come to a
real end. In the Doguatik Barth has admitted the warped character of
his early eschatology. He confesses that he did not attach due weight
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to John 1:14, and he regards it as fortunate that the eschatology of
the 1920* s became linked with the theology of Luther and Calvin. Al-
though Barth’s thought has been greatly modified, he still contends
that he was a thousand times more right than his critics who at the
turn of the century were entrenched in historicism, psychologism,
moralism and rationalism.

Not entirely unlike Barth’s early views was C.II. Dodd’s "realized
eschatology." (See Parables of the Kingdom ; The Apostolic Preaching
and its Developments; History and the Gospel .) He taught that the" king-
doifl of God has already come in and with Jesus Christ. "The eschaton ,

the divinely ordained climax of history, is here. It has come by no
human effort, but by the act of God; and yet it is not by an arbitrary,
catastrophic intervention, for it is the harvest following upon a long
process of growth." The view that Jesus foretold a period of waiting
between Kis death and resurrection and His coming in glory is mistaken.
However, it is not correct to understand Dodd’s "realized eschatology"
as if the kingdom has come in Jesus in such a way that it is past and
over. For "the preaching of the Church is directed towards reconsti-
tuting in the experience of individuals the hour of decision which
Jesus brought. Its underlying theme is always: ‘‘The time is fulfilled
and the Kingdom of God has come. Repent, and believe the Gospel.’
’In the Sacrament of the Eucharist the Church recapitulates the histor-
ic crisis in which Christ came, lived, died, and rose again.’ On this
basis Dodd developed a Christian philosophy of history. It consists
in a succession of judgments and crises to be interpreted by the
Church in the light of the supreme crisis revealed in Jesus Christ.
The historical events, in which the minds, wills, and affections of
individual men and women are implicated, are each of them capable of
confronting these individuals with the kingdom of God, that is, with
the ultimate good and final power of the universe. Out of their re-
sponse, one way or another, further events proceed. Thus history is
moulded by the spirit." We have no warrant in the teaching of Jesus,
Dodd tells us, for affirming that "the long cycles of history will in-
evitably lead to a millenial ’Kingdom Come* on earth. But we have
warrant for affirming that God comes to meet us in history, and sets
before us the open but narrow door into His Kingdom."

Now in spite of the deficient and defective character of the es-
chatology presented to us roughly between 1920 and 1935, it yielded
truths which could not be surrendered in later and better balanced
presentations. Today it is acknowledged on all sides that the kingdom
of God came in Jesus Christ; that the End of all things was present in
His flesh; and that in Church proclamation the End is over again at
hand in the freedom and power of the Holy Spirit. What has this to
tell us about the nature of Christian missions ?

1. In regard to the content of the Christian message it would ap-
pear that we can no longer equate the evangel with either the culture
of the West or with that of the countries to which the evangel is car-
ried. Parallels and similarities may indeed be observed between the
Gospel and the religious and ethical teachings of other peoples. But
the essence of the Gospel passes all understanding and transcends all
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history, even though it has broken into history. It may not be con-

fused with a so-called Hellenic-Judaic heritage. When the Church

calls upon men to believe in Jesus Christ, she invites them to believe

in Him Who is Alpha and Omega, the beginning and the end. She in no

sense binds them to a ''Weltanschauung 1' or "Way of Life." Nor does she

bind them to any particular creed or system of theology. To be sure,

her witness to the eschaton will be clothed in creeds and theologies.

But they will serve to point beyond to Him Who is as far above our

doctrinal oropositions as the heaven is above the earth. The Church
will constantly guard against any deification of the human or humaniz-
ing of the divine. She will avoid absolutizing any principles of logic

or experience.

In this sense it could easily be shown that the teaching of Calvin

and Luther was eschatological through and through. When, for example,

they taught that a man is justified by faith in Jesus Christ alone ,

and not by any pious works of thought, feeling and will, they were
manifestly speaking of on eschatological dimension for justification
(and sanctification as well 1.), even if they did not employ such termin-
ology. When they operated with Pauline concepts of the mortification
of the flesh, of the old man being crucified with Christ, and of the
believer being a new creature in Christ, they were moving in the field
of eschatology. Above all when the Reformers confessed that the Word
of God is the only source and norm of their preaching in opposition to

the Roman Church's teaching office tradition and philosophy, and in

opposition to the "inner light" of mystics and certain sects, they

evidently wished to lay hold of a norm which, though an historical
document, derived its authority from beyond history.

2. Missionary activity is itself an eschatological event l When
by the grace of God's Holy Spirit preaching is real proclamation of.

God's eternal Word, it is the event in which eternity breaks into time.

It is the event in which He Who is the End of ti^e, and in whose death
heaven and earth have passed away and in whose resurrection a new time
and a new heaven and earth have dawned, is present in its announcement.
It is the moment when "the end of all things is at hand." It is. the
"Now" when God commands all men to repent because it is the day in

which He will judge the world in righteousness by that man whom He has
ordained, even Jesus Christ. As the Church is an eschatological re-
ality, created and renewed by God' s intervention into human affairs,
so is her missionary activity. Wherever this consciousness of the es-
chatological character of missions is lacking, missions degenerates
into a "program" initiated and carried out by a religious society. The
secularization of missionary work ensues when it becomes possible for
men to look upon missions as a sociological and historical phenomenon.
Of course, it is also a temporal phenomenon, and as such the history of

Christian missions may be written. But in truth Christian missionary
work is nowhere visible. Say not, Lo here, Lo there is Christian mis-
sionary work. Because it is a coming of the kingdom of God in the Word
and Spirit, it cometh not by observation. We can only believe in Chris-
tian missions. (A book written a few years ago by a prominent theologi-
an who had become convinced of the "value" of missions after he had
visited the foreign fields and had "seen" how much it had done for the
people reflected a decidedly un-eschatological consciousness.)



- 6 -

III : Unified Eschatology

We have seen how the coming of the kingdom of God or of the es-

c baton had been conceived in three ways: its coming in the life, death
and resurrection of Jesus Christ; its coming in the preaching of the
Word ' through the Holy Spirit; and its coming in a final spectacular
appearance of Christ either in His lifetime or after a short interval
—an advent in which Jesus and the apostles were mistaken. "Unified
eschatology" is a term I have coined to describe recent attempts to
reconcile and to combine the elements of truth contained in "consis-
tent" and "realized" eschatology. It was doubtless inevitable that
scholars could not long remain satisfied with*, an eschatology defined
in terms of the believer* s experience of standing every moment on the
threshold of eternity, or in terms of a series of historical crises.
(See, for example, the criticisms of Dodd’s position in G.S. Duncan’s,
Jesus, the Son of Man , and in David Cairns’ article, Theology and Mis -

sions in the I.M.C. Study in The missionary Obligation of the Church .)

The conviction grew that Christ would not always stand at the door and
knock. One day He would finally come in power and glory as the con-
summation of all things. There would be a Last Day of Judgment after
which there would be no more days and no more judgments. The existence
of each individual and the history of mankind would have reached the
Goal for which they had been created, preserved and redeemed. Thus
justice is being done to the futurist aspects of eschatology to which
Schweitzer and his school had called attention. Cleansed of its ex-
travagances, it has been harmonized with the gains secured by the "re-
alized eschatology."

Two outstanding contributions toward an unified eschatology have
been Oscar Cullmann’s Christ and Time and Karl Barth’s Dogmatik . (See
particularly Barth’s discussion of man’s time in Dogmatik III, 2, pp.
524-780, written subsequently to the appearance of Cullmann’s book.;
Both theologians seek to derive their eschatology from God’s revela-
tion in the death and resurrection of Jesus Christ. Although there are
serious differences between them, both men agree that the unrepeatable
redemptive act of God in Christ is the midpoint or centre of all time,
from which all historical events, all dispensations, and all events at
the end of time are to be under stood.

The chief difference between the two theologians appears to be as
follows. Cullmann rejects the qualitative distinction between time and
eternity as a relic of Platonic philosophy, and sees in it "the last
but quite momentous remnant of the influence of philosophy upon Barth’

s

exposition of the Bible." Cullmann believes that the time of this
world is a segment of an endless time-line; the segment begins with
creation and ends with the Parousia. The difference between God’s time
and man’s time is that the former is infinite, whereas the latter is a
limited section of God's time. The time of this world is divided by
the redemptive act in Christ which forms the midpoint of time, and this
gives to time its linear character.

Barth holds, on the other hand, that man’s time is a creature of
the Creator, or rather it is one form of creation (space being the
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other), and that eternity is not the timelessness of Pla.to (which
Cullmann fears) but God*s own time in which God as Father, Son, and
Holy Spirit is Beginning, Succession and End, and in Whom Past,
Present and Future—unlike creaturely time—are the same. Barth then
sees God*s time and man T s time united in Jesus Christ. And because
Jesus Christ is that flwhich is, and which was, and which is to come"
(Rev. 1:8), "the same yesterday, today and forever" (Heb. 13 :8), His
past historical life is present today in the preaching of His lord
through the Holy Spirit. Or put the other way round: the Christ Who
is present to us was not only an historical person Who lived in the
past but Who pre-existed in the orophetic history and time of Israel
and even before the foundation of the world. Moreover, Christ exists
not only in the past and present but in the future. The risen Christ
is the crucified Christ, and the risen Christ is the Christ Who will
come in power and great glory. Strictly speaking, the resurrection of
Jesus Christ was already His coming in power and glory. "For what oc-
curred in the resurrection of Jesus was in the hiddenness and temporal
isolation of this special event (limited to the circle of His witnesses
at that time) already the revelation of the kingdom of God, already
the revelation of the gracious judge of all men, already the revela-
tion of the life of all the dead." The resurrection of Jesus Christ
and His manifestation to His disciples during the Forty Days before
His Ascension was the fulfilment of promises of the coming kingdom
made to them before His death. (Mt. 10:23; 26:29; Mk. 9:1; 13:30 &
par.; cf. Lk. 24:30, 35, 41-43; Jn. 21:5, 12-15; Acts 10:41)- The com-
ing of the Son of Man and the kingdom of God was fulfilled particularly
in the resurrection, and will be universally filfilled. in the Second
Coming. We look forward to the direct and unambiguous manifestation
of the power and glory of Christ 1 s kingdom revealed to a few during
the Forty Days. Then all the tribes of the earth—believers and un-
believers—will behold His glory, and every knee shall bow and every
tongue confess what now only the Church in faith in the apostolic wit-
ness confesses, namely, that Jesus Christ is Lord.

Thus Barth is able to present a more unified view of eschatology
than Cullmann who rejects the idea of a c on temp o ran e i t

y

between the
history of Jesus and the prophetic history of Israel and the history
of the Church. Barth argues that, although the time of the prophets
is not the same as Jesus* own time, the prophets were contemporaneous
with Jesus in that they spoke of Him, and in that Israel* s time was
the time of the promise and expectation of Christ, just as the Church
today is contemporaneous with Christ in that she speaks of Him and her
time is the time of recollection. In both cases it is a spiritual con-
temporaneity known in faith. When Cullmann regards the times between
the creation, incarnation and parousia merely as divisions in time, it
is difficult to see how he can relate the resurrection or the parousia
to what men do here and now. It would appear that in his anxiety to be
rid of a philosophical conception of eternity Cullmann has fallen into
the philosophical abstraction of infinite time. Furthermore, the warn-
ing must be sounded that Cullmann* s time-divisions smack of a certain
Dispensationalism. The way to a true eschatology does not lead down
that road*. Added to that, there are urgent ethical reasons why Christ* s
resurrection and parousia must be related to what we do here and now in
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obedience to the missionary command and the whole, law of God, if es

chatology is not to degenerate into idle speculation about the luture.

Between CHrist' s Ascension end His Second Advent there is en in-

definite period which the Mew Testament calls the "last times". Cull-

nann regards it simply as the last stage of the tine-line, whereas

Barth looks upon it as literally the end of the world and the dawn of

the new tine of Jesus Christ. "What in Jesus Christ stands as the be-

ginning of the Church and back of the personal life of the Christian

is, strictly speaking, not a second longer or shorter history, which

would now be Church history, but the conclusion not only of Israeli-

tish history but of all human history, the passing away of this aeon,

the end of time, whose pendulum still swings as it were, because it

must still be revealed that it has already ended." The war is over,

but sbrne fighting still goes on because some have not yet heard the

newsl Christian missions are to publish this news. Every nation must

hear that the victory has already been decided. What Christians have

behind them is the end and goal of all time and history in the death

and resurrection of Jesus Christ. The history of God’s covenant of

grace was concluded in the death of Christ, and life in the new tine

of a new world began with His resurrection. As a sign of this the

Jewish Sabbath was abolished, and the Lord’s Day became the first day

of the week. Consequently Barth contends that it has been a horrible

perversion of the New Testament tine—consciousness, a return to Judaist.

for the Church to conceive of her history as a continuation or resump-

tion of the succession of generations from the patriarchs, as an ex-

tension of sacred history, a so-called ’’Christian’* era. The full im-

plications of Barth’s thought at this point nay elude us. But it does

appear crucial for our attitude to infant baptism and missionary ac-

tivity. Can we really say that a child born of Christian parents is

automatically a child of the covenant and a member of the Church?

We are now in a position to see what light an unified eschatology

can shed upon the problem of missions.

1. The Church’s missionary activity is the constituent element of

the ’’last days ”. When the disciples asked: ’’Lord, wilt thou at this

tine restore again the kingdom to Israel”? they were told: ”Ye shall

receive power after that the Holy Ghost is come upon you: and ye

shall be witnesses unto me both in Jerusalem, and... unto the uttermost

part of the earth” (Acts 1:6-12). Pentecost marked the beginning of

missions, and the Holy Spirit is the Founder and Sustainer of the

Church and her missionary work. Missions and the existence of the

Church are indistinguishable. She exists as she is missionary. The

only justification for so-called ’’home churches” is in order t.iat the

Church may carry out her mission to successive generations, missions

bear a temporal as well as a geographical universality. But the idea

that the Church should be an end in herself, a sort of self-perpetuat-

ing religious society, is foreign to the New Testament.

2. The Church’s missionary activity not only belongs to eschato-

logical times: it is a sign of the end itself . ’’And the gospel must

first be preached to all the Gentiles” (Mk. 13:10), and ’’This gospel of
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the kingdom shall be preached to all the Gentiles in the world for a
witness, and then shall the end come" (Mt. 24:14). In both passages
Christian missions is named as a divine sign along with war, famine,
pestilence, earthquakes, persecutions, and the increase of wickedness.
Likewise Peter interprets Pentecost as one of the signs of the "last
days" prophesied by Joel (Acts 2:16 ff.). The end will come when the
gospel has been preached to all peoples, lie are not told that the end
will come when all have been converted. On the contrary, we are ex-
plicitly informed that many have and will reject the gospel. Nor are
we told that the coming of the kingdom depends upon the success of the
missionary enterprise; it depends rather on the fact of preaching.
(Cullmann) Discussion of the value of missions in terms of the number
of converts or in terms of social and political improvement is a con-
fession of a lack of faith in the promise and command the Church has
received from her Lord. On the other hand, a failure to secure con-
verts should drive the Church to ask herself whether she has faith-
fully delivered the gospel.

3. The great missionary command given at the end of Matthew'

s

Gospel applies to the period between the resurrection and the parousia.
This is clear from the promise: "Lo, I am with you alway, even until
the end of this age." Now just as we are not saved by. our good works
but by faith in Christ's promise, so the kingdom of God will not come
by our missionary work. But just as it is also true that we are not
saved without good works (faith without works being dead), so too the
kingdom of God will not come without our missions to the Gentiles.
In this sense our disobedience to the missionary command prolongs the
world's misery and retards the coming of the kingdom.

4- The conversion of the Jews as a whole before the End depends
upon the Church being a truly missionary Church. For this reason Paul
magnified his office as an apostle to the Gentiles. He was continu-
ally founding new congregations because he knew that "the gospel must
first be preached to the Gentiles" (Mk. 13:10). Ronans9~ll may be
taken as a commentary on these words and the Acts of the Apostles as
an historical verification of them. Paul knew that "all Israel" would
not be saved "until the fulness of the Gentiles be come in" (Rom. 11:13
25-26). Should the Church conduct a mission to the Jews? I believe

’

that . the apostolic precedent of going first to the Jews and then to the
Gentiles ought to be repeated in every generation. The existence ofJewish Christians in the Church's midst is a special sign of the unity

and the Church at the end of time, and of the fulfilment of
all God's promises. However, the Bible seems to teach that, with few
exceptions, the Jews as a whole will not be converted by the direct
approach, but will be "provoked to jealousy" and to "emulate" the
apostle by the conversion of the heathen to Christ.

Having considered the missionary character of the "last times", letus return to a consideration of the way in which the advocates of an
unified eschatology have explained the relation between Christ's resur-
rection and Second Coming. Both Barth and Cullmann refer to the tension
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and apparent contradiction between the How and the Then in the New
Testament witness. For instance, in I Peter 3:22 we read that Christ
"is gone into heaven, and is at the right hand of God; angels and au-

thorities and powers being made subject unto him", whereas Hebrews
10:12f. states that "after He had offered one sacrifice for sins for-
ever, sat down at the right hand of God; from henceforth expecting
til his enemies be made his footstool." Similarly Paul says: "Then
cometh the end.... when he shall have put down all rule end all author-
ity and power" in I Corinthians 15:24> ^md in v. 27, "For he hath put
all things under his feet." The New Testament is quite emphatic in
its declaration that Christ* s redemptive work is "finished": sin,

death, the world and the devil have been destroyed; yet it also repre-
sents this victory as future. Thus the Second Advent will not add
anything to the salvation already wrought by Christ. Rather it will
be the universal and immediate manifestation of Christ* s victory.

The tension between the Now and the Then is acutely felt within
the Church. For the Second Advent will be not only the manifestation
of Christ* s glory: it will be the manifestation of the Church* s glori-
fication with Him. Then our salvation which has already been accomp-
lished in His death and resurrection will be revealed. At present our
new life is "hid with Christ in God". But "when Christ, Who is our
life shall appear, then we shall also appear ^ath Him in glory" (Col.

3:3f.). "Beloved, now are we the sons of God, and it doth not yet ap-
pear what we shall be: but we know that, when He shall appear, we shall

be like Him; for we shall see Kim as He is*' (I Jn. 3:2). We are al-
ready saved but "by hope" (Rom. 8:24)* "Now we walk by faith not by
sight" (II Cor. 5:7; cf. I Cor. 13:12). We wait for the manifestation
of the sons of God. (Rom. 8:19). Already our citizenship is in heaven
and precisely for that reason we look for the Savior, the Lord Jesus
Christ, from the thence, "who shall change our vile body, that it might
be fashioned like unto his glorious body'* (Phil. 3:20f.; cf. I Cor. 15:

52-55).

The tension between the Now and the Then is particularly acute in
the matter of God's judgment. The judgment has been executed once-and-
for-all in Christ's death on the Cross, and Ilis resurrection was the
revelation (to the apostles) of the justification of sinful man. What,
then, can the Last Judgment be but the universal manifestation of the
judgment Christ suffered for us and of the justification of those who
have believed in Him? "If God be for us, who can be against us? If He
spared not His own Son, but delivered Him up for us all, how shall He
not with Him also freely give us all things? Who shall lay anything to
the charge of God's elect? It is God that justifieth. Who is Pie that
condemneth? It is Christ that died, yea rather, that is risen again"
(Rom 8:31-34)* It is indeed true that "we must all appear (lit. be
manifested) before the judgment seat of Christ; that everyone may re-
ceive the things done in his body, according to that he hath done,
whether it be good or bad" (I Cor. 5:10; cf. Rom. 14:10; I Cor. 3:11-
15). But this must be essentially the gospel of comfort that "in all
my miseries and persecutions with uplifted head I wait for Him Who did
before stand in my stead before God's judgment seat, and did take away
all curse from me" (Heidelberg Catechism) . Only in unbelief and in-
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gratitude could the thought of Christ 1 s coming strike terror into our

hearts. Only if we were to look back, like Lot’s .wife, upon a judg-
ment that is already behind us, could it overtake us. We are invited
to believe, and to ’’look unto Jesus, Who is the Author and Finisher of

our faith”. (Heb. 12:2). We are to put on the whole armor of God that
we may be able to stand in that evil day. (Eph. 6:10-18).

Nevertheless, the Last Judgment will reveal whether in this life
we have put on the armor of God; whether we have trusted in Christ 1 s

gracious judgment; whether our works have been done in praise of Hi

s

love and grace. The idea that an expectation of the Parousia could be
an escape from one T s ethical responsibilities could only arise when
the Last Judgment is not concretely related to what we do here and now
in faith in Christ 1 s reconciling death. For then it will be revealed
whether in this life we have visited, fed and clothed Christ in one of
the least of His brethren. Then it will be shown whether we have been
obedient to the command to go into all the world and preach the gospel;
whether we Christians have been foolish virgins and unprofitable ser-
vants in the service of the Word of God. The truth and reality of the
Church 1 s missionary work will be disclosed at Christ 1 s coming .

The New Testament affords no parallels to the Old Testament ac-
counts of the ascension or translation of Enoch and Elijah, doubtless
because it saw their fulfilment in the one Ascension of Jesus. Con-
trary to the Roman Church’s ”01d Testament” dogma of the ascension of
Mary, the New Testament knows of only one translation or ascension
after Christ, namely, that of the Church at Christ* s return—often re-
ferred to as the ”rapture”—mentioned in I Thessalonians 4*17, in which
her ascension which has already taken place in Christ will be revealed .

In this exaltation the dead will also participate with those then liv-
ing. According to the parable of the wise and foolish virgins Christ 1 s

servants will take an active part in the Second Advent. They will go
forth to meet the Bridegroom in order to accompany Him into the mar-
riage with shining lamps. Barth suggests that Paul possibly had the
same thought in mind when he spoke of the Church being ” caught up in
the air to meet the Lord in the air”. At any rate the parabolic lan-
guage of both passages declares that Christ* s faithful witnesses will
be with Him at His coming. The manifestation of His glory will be at
the same time the manifestation of the Church* s glory which she now
secretly possesses through faith in Christ risen and glorified. But
the foolish virgins, whose lamps went out for lack of oil, and the un-
profitable servant who hid the talent (of the gospel) in the ground in-
stead of putting it into circulation, will be cast out into outer dark-
ness. They shall not be made * 5 ruler over many things**.

The Millenial Kingdom should be thought of in much the same way.
For in Rev. 20:7 we read: **They shall be priests of God and of Christ,
and shall reign with him a thousand years’ 1

. That is to say: they shall
be what according to Rev. 1:6 they are already declared to be— ’’kings
and priests unto God”. Cullmann regards the millenium as the last
phase of Christ’s reign before the Son will deliver the kingdom to God
the Father. But in the interest of a more unified and christological
eschatology it is better to understand the millenium as the unveiling
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of the Church* s hidden priesthood and kingship which she exercises in
proclaiming the gospel to all peoples and interceding on their behalf.
(So-called raillenialists have erred in their literalistic, temporally
future and carnal conceptions of eschatology. Nevertheless their
writings are very suggestive, and are capable of being re-interpreted
christologically . It is at this point especially that eschatology is
in the infant stage, and we need to be on guard lest we fall into
gross and useless speculations.)

In bringing this paper to a close we must try to come to some
solution of the vexed problem of the time of the Parousia. f,Tell us,
when shall these things be?" ( lit . 24:3 & par.: Lk. 17:20; 19:20; Acts
1:6). The fixing of a date is, of course, impossible. n0f that day
and that hour knoweth no man*' (Mt. 13:32; cf. Acts 1:7). But it may
be asked whether the Parousia is to be expected soon or late. That the
New Testament expected Christ to return soon is granted even by schol-
ars who tell us that Jesus and the apostles were mistaken in their
hope. R. Niebuhr states that Jesus "expected the historic interim be-
tween the first and second establishment of the kingdom to be short.
In this error he was followed by St. Paul and the early Church, with
the consequent and disappointed hope of the Parousia in the lifetime
of the early disciples. This error was due to an almost inevitable
illusion of thought which deals with the problem of the relation of
time and eternity. The eschata which represent the fulfilment and end
of time are conceived literally and thereby made a point in time".
Cullmann, operating with his linear conception of time and denying the
idea of contemporaneity, also claims that the New Testament was in er-
ror. But he explains it on a "psychological basis in the same way that
we explain the hasty determinations of the date of the war when once
the conviction is present that the decisive battle has already taken
place".

But were Jesus and the apostles in error? Could it be that we
have erred in our understanding of the New Testament conception of
time? Is there any possibility of us who live 19 centuries after
Christ’s ascension believing not only that He is coming again but com-
ing soon? This is no idle question, least of all for a Church re-'
thinking her missionary obligation. Can the Church be a wise and
faithful servant if she says in her heart, "My Lord delayeth his com-
ing" (Mt. 24: 48 ; Lk. 12:54; 21:44^^* & par.) What will be the serious-
ness and urgency with which she prosecutes her missionary task if she
does not believe that the night is far spent and the day is at hand?
(Rom 13:llf.; cf. I Peter /v z7f.) How can she call upon men to repent
and be baptized unless the time is fulfilled and the kingdom of God is
at hand? Kierkegaard wisely observed that no one repents who still has
time to do anything else. "Behold, now is the accepted time" (II Cor.
6:2; cf. Acts 17:30; Heb. 3:7,13).

The New Testament seems to have conceived of the nearness of the
Parousia in two ways. First, it believed that the temporal period be-
fore the Parousia would be short, although it deprecated all specula-
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tion about how long or short the period would be. Secondly, it be-
lieved that the Parousia was "at hand 11 at every moment when the risen
Christ was preached in the power of the Holy Spirit. Both these a-
spects of the soon return of Christ should be respected in an unified
eschatology.

Jesus undoubtedly reckoned with an indefinite, brief period in
which certain signs must be fulfilled before the end would come. It
is not always clear whether He believed that the period would termi-
nate with His resurrection or the Parousia proper. (See Mt. 16:27-28).
The apparent inconsistency is dissolved once we realize that the com-
ing of the Son of Man and the kingdom of God was particularly fulfilled
in Christ 1 s resurrection and will be universally fulfilled in His
Second Advent. This also accounts for the fact that certain signs as-
sociated with the Parousia have not yet been fulfilled, such as the
conversion of the Jews and the falling of the stars. But in either
case Jesus regarded the interval as brief.

At the same time Jesus also thought of the kingdom as imminent.
For when war, famine, pestilence and earthquakes occur— signs repeated
in every generation—we are to know that our redemption draws nigh and
the kingdom of God is nigh at hand. (Lk. 21:28-31). The signs are
not bare signs, but signs in which the kingdom is secretly and in-
directly present. When John the Baptist (lit. 3:2), Jesus Himself (Mt.

4:17; Mk. 1:15), and later the disciples (Mt. 10:7; Lk. 10:9) preached
that the kingdom of God is at hand, it is possible that reference was
made to the resurrection. But I believe that these words may also and
more truly be referred to the presence of Christ Himself in whose flesh
the kingdom was still hidden. This is agreeable to the Fourth Gospel 1 s

version of the Baptists witness to Jesus as the Messiah and Lamb of
God. Moreover, the kingdom was at hand in the preaching of the gospel
of the kingdom and in the faith of those who believed. ,!Blessed are
the poor in spirit: for theirs is the kingdom of heaven. 1 '

Similarly the apostles maintained both aspects of the nearness of
the Parousia. II Thessalonians is proof that Paul looked forward to an
indefinite period of time. But he does not deny that the f,day of
Christ is at hand 11 (II Thess. 2:2). f1The time is short... the Lord is
at hand 11 (I Cor. 7:29; Phil. 4:5). The other apostles concur: f1The
coming of the Lord draweth nigh. .. behold the judge standeth before the
door 11 (Jas. 5:8-9; cf. I Peter 4:7; Lev. 3:20; 22:7,20).. When Peter
rebukes the "scoffers 11 who shall come in the last days, saying, "Where
is the promise of his coming? for since the fathers fell asleep, all
things continue as they were from the beginning?" he makes two points:
(l) that the lapse of a thousand years does not annul the fact that
Christ is but a day from us; and (2) that from the standpoint of God f s

amazing patience with a world that is doomed, "not willing that any
should perish, but that all should come to repentance", a thousand
years is all too short a period in which to call men to repentance and
faith. In neither sense can we claim that the Lord delays His coming.
(II Peter 3:3-10).
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As the early Christians lived in faith in Jesus Christ: in the
recollection of His having come and in the consciousness of His im-
mediate presence created by the fellowship of the Holy Spirit, how
could His future be far from them. The One Who has already come and
Who is already present is He Who "stands at the door and knocks 1

* (Rev.
3:20). He who awaits this One can only expect Him to come soon. And
if a new day should dawn without His having come, indeed if two thou-
sand years should elapse, the hope in His early return would not be
weakened in the slightest. For he who believes in the Christ Who has
come and Who is already present has his hope renewed each new day, so
that it is impossible for it to be changed into disappointment, de*-
spair or skepticism. (Barth) . The Christian has never misplaced his
hope when he has prayed: "Even so, come. Lord Jesus.” And the Lord
Jesus has not deferred to keep His promise: "Behold, I come quickly"
(Rev. 22:20-21). "For yet a little while, and he that shall come will
come, and will not tarry*' (Heb. 10:37).

If by God's grace the Hew Testament faith can be our faith, the
days of Noah and Lot will be vivid parables of the missionary work of
the Church in the '’last times".


